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PREFACE 
The book of Amos, consisting of just nine chapters, is widely considered to be a catalogue 
of social justice policies and of divine judgements. It is not only a litany of condemnations 
of injustices and iniquities, and also of false pieties, practised by Israel, but it is ultimately a 
message of hope. As Amos’ mission is first and foremost to exhort, communication is 
necessarily involved. The communicative elements in the book, both internal and external, 
are of considerable interest throughout, with the utterances of the Lord being especially 
significant. Undertaking my PhD at Tilburg University, I have completed a text-linguistic 
analysis of the development of the communication in the book of Amos with a special focus 
on the role of the Lord and its implications for the text-immanent reader. I wish to 
acknowledge the valuable contributions of the many people who supported me in bringing 
this work to fruition. 
I humbly acknowledge the grace of Almighty God, which enabled me to complete this 
dissertation: ֲאבָ רֵ  ֶאת־יְהָוה ֲאֶׁשר יְָעָצנִי (I will bless the LORD, who has given me counsel Ps 
16:7). With a deep sense of gratitude, I remember my supervisors Prof. Dr. Archibald van 
Wieringen and Prof. Dr. Bart Koet. I am deeply indebted to them for their encouragement, 
personal attention and sincere efforts in guiding my work. Every part of this dissertation has 
been enriched by their scholarly and insightful suggestions. I also sincerely thank the 
members of the PhD Committee, Prof. Dr. H.G.L. Peels, Prof. Dr W.T. van Peursen, Prof. 
Dr. C.H.C.M. Vander Stichele and Dr. G. Edayadiyil, for their constructive remarks and 
invaluable suggestions. 
I gratefully acknowledge the excellent academic atmosphere at Tilburg University. I would 
like to offer a special note of thanks regarding both the teaching staff and ancillary staff of 
the Faculty of Theology. I am particularly grateful to the Dean, Prof. Dr. Marcel Sarot, and 
the Executive Director, Drs. Ada van der Velden-Westervelt, for their great care and 
concern. Sincere thanks is due to the Board Members of the Adrianus Fonds and the L.J. 
Maria Stichting for their gracious support of my studies in Tilburg. A special word of thanks 
is due to Drs. Maurits J. Sinninghe Damsté for proofreading and correcting the text. I wish 
to acknowledge the kindness, courtesy and support of the staff of the university library. Also, 
I wish to thank the management and staff of Eburon Academic Publishers. 
I am indebted to the Mother General of the Congregation of the Mother of Carmel (CMC), 
the Provincial Superior and Council Team of Ernakulam province (Kerala, India) and all the 
members of the CMC congregation for their generous support. I sincerely thank the CMC 
sisters in Heidelberg (Germany), and the Heidelberg Parish for their invaluable help and 
concern. I extend a very special word of gratitude to the Missionary Sisters Servants of the 
Holy Spirit (SSpS) of the Dutch province and especially their Tilburg community for 
making my stay in Tilburg such a pleasant and enjoyable experience. 
I recall the unwavering love and support of Gerard McDonald at every stage of the 
preparation of this dissertation. I also thank all my friends in India and abroad, Father 
Micheál Ó Sé, the Sisters of Perpetual Adoration (Wexford, Ireland) and Brian McDonald 
for their love, support and inspiration. I fondly remember my beloved father who has gone 
to his eternal reward, and to whom I owe so much. I am forever grateful to my mother, 
brothers and sisters and my extended family for their love, concern and encouragement. To 
all who prayed for me, supported me and joyfully gave of themselves so selflessly on my 
behalf throughout the period of my studies, I extend my deepest gratitude. 
Bincy Thomas Thumpanathu CMC 
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CHAPTER ONE 
INTRODUCTION 
1.1 RESEARCH PURPOSE 
The book of Amos, the third in the order of the twelve minor prophetic books in the Hebrew 
Bible, remains an attractive option for the purpose of academic pursuit. The existence of a 
large amount of literature on the book demonstrates the systematic and scientific research 
into its composition, growth and coherence.1 Consequently, various theological and social
themes, such as social justice and the restoration of the downtrodden envisaged in this book, 
have been subjects of thorough study.2 It is true that time and again these themes come to
prominence in situations where injustice and the exploitation of the poor prevail. 3
Nevertheless, the book of Amos is not only a manifesto of social justice and divine 
judgement, as is widely accepted, but the communication in the book goes far beyond this 
and is captivating. The convincing manner in which the various communicative elements are 
presented, along with the powerful communication between the characters, support this 
fact.4
1 For example, see Aaron W. Park, The Book of Amos as Composed and Read in Antiquity, SBL 37 (New 
York: Peter Lang, 2001); Tchavdar S. Hadjiev, The Composition and Redaction of the Book of Amos, BZAW 
393 (Berlin: de Gruyter, 2009); Graham R. Hamborg, Still Selling the Righteous: A Redaction–Critical 
Investigation of Reasons for Judgment in Amos 2:6–16, LHBOTS 555 (New York: T&T Clark, 2012). 
2 See Walter J. Houston, Amos: Justice and Violence, T&T Clark Study Guides to the Old Testament 26 
(London; New York: Bloomsbury, 2017), 33–52; Daniel Timmer, “The Use and Abuse of Power in Amos: 
Identity and Ideology,” JSOT 39 (2014): 101–18; Ferry Yefta Mamahit, “Establish Justice in the Land: 
Rhetoric and Theology of Social Justice in the Book of Amos” (PhD diss., University of Pretoria, 2010); Fred 
Guyette, “Amos the Prophet: A Meditation on the Richness of ‘Justice’,” JBQ 36 (2008): 15–21; Nnamdi 
Isidore Obi, “Amos’ Cry for Social Justice: The Relevance of an Old Testament Prophet in the 21st Century” 
(PhD diss., K. U. Leuven, 2005); Bernhard Lang, “The Social Organization of Peasant Poverty in Biblical 
Israel,” JSOT 7 (1982): 47–63. 
3 For example, see Patrick Kofi Amissah, “Justice and Righteousness in the Prophecy of Amos and Their 
Relevance to Issues of Contemporary Social Justice in the Church in Ghana” (PhD diss., King’s College 
London, 2016), 93–174; Thomas Vadackumkara Saviour, “Socio-Critical Sayings of Amos: A Contextualized 
Interpretation Focusing on Implications for Theological Social Ethics” (PhD diss., der Ludwig-Maximilians-
Universität München, 2012), 217–57; Timothy Agboluaje, “The Ministry of Amos in Israel and Its Socio-
Religious Implication for the Nigerian Society,” Ogbomoso Journal of Theology XI (2006): 1–10; Alec Hill, 
“Let Justice Flow Like a River: International Business and the Book of Amos,” JBIB 7 (2001): 64–82; Hershey 
H. Friedman, “Messages from the Ancient Prophets: Lessons for Today,” International Journal of Humanities 
and Social Science 20 (2011): 298–303. 
4 For example, see Karl Möller, A Prophet in Debate: The Rhetoric of Persuasion in the Book of Amos, 
JSOTSup 372 (Sheffield: Sheffield Academic, 2003). Möller focuses on the discussion between the prophet 
Amos and his eighth-century hearers and explores how the prophet convinces his listeners regarding the 
For example: 
(i) The book of Amos is characterised by numerous direct speeches: (a) between the Lord 
and the people of Israel (2:10–16; 3:2; 4:4–12; 5:4–5, 16–17, 21–27; 6:8, 14), (b) between 
the prophet and the people of Israel (3:1; 4:1–3, 13; 5:1–3, 6, 8–9, 14–15, 18–20; 6:1–2), (c) 
between the Lord and the prophet Amos (3:9, 13–15; 7:2–3, 5–6, 8–9; 8:2–3) and (d) 
between the prophet Amos and Amaziah (7:12–17). The multiple direct speeches found 
throughout the book indicate the relevance of communication within it. 
(ii) The book begins with the Lord’s judgements regarding a number of nations (1:3–2:3). 
What is of note is that none of them is addressed while the punishment is being proclaimed. 
The question then arises as to whom the communication about these nations is directed? 
Thus, the communicative aspect becomes a relevant part of the study. 
(iii) The varied way in which the communiqué is presented in the book is notable: (a) the 
image of the Lord portrayed in the beginning, is of one with a roaring and raised voice (1:2) 
that moves on with a great number of divine warnings and the swearing of divine oaths, 
threatening destruction. However, the book concludes in a completely different manner, 
because all of a sudden there is an assurance of restoration given by the Lord (9:11–15). (b) 
Likewise, a dynamic tension is noticeable in the pronouncements of the prophet Amos. On 
the one hand, he announces the divine judgements as being inexorable and unavoidable, but 
on the other, he exhorts (5:6, 14), intercedes (7:2, 5) and hopes that perhaps the Lord will be 
gracious and show his favour (5:14, 15). (c) Similarly, the prophet beautifully presents the 
deep relationship between the Lord and his people (2:10; 3:1). Surprisingly, he also presents 
their relationship in a confused way, stating that the Lord completely rejects their sacrifices 
(4:5; 5:21–23), and predicts exile (4:3; 5:27; 6:7; 7:11, 17). These changing attitudes and 
imminent divine punishment. Jason Radine views the book of Amos as a religio-political document that gives 
reasons for and justifies the divine punishment, see Jason Radine, The Book of Amos in Emergent Judah, FAT 
45 (Tübingen: Mohr Siebeck, 2010). A recent commentary on the book of Amos by Göran Eidevall also 
analyses this book as a literary composition and brings to fore the structure and meaning of the text, see Göran 
Eidevall, Amos: A New Translation with Introduction and Commentary, The Anchor Yale Bible 24G (New 
Haven; London: Yale University Press, 2017). To view the different communication layers in the book of 
Amos, see Archibald L. H. M. van Wieringen, “The Prophecies against the Nations in Amos 1:2–3:15,” EstBib 
LXXI (2013): 7–19; Archibald L. H. M. van Wieringen, “Communicatiegeoriënteerde Exegese en Tekstuele 
Identiteit: Geïllustreerd aan het Boek Amos,” in Theologie & Methode, ed. Archibald L. H. M. van Wieringen, 
Theologische Perspectieven Supplement Series 4 (Bergambacht: 2VM Uitgeverij, 2012), 3–46. 
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activities presented in the text draw attention to the communication perspective contained 
within it.5
(iv) The divine speech formulas (52 times in the book of Amos), satires or ridicules (3:12; 
5:4–5; 7:14), chiasms (4:7–8, 13; 5:1–17, 24), lamentations and woe announcements (5:18–
20; 6:1–2), divine oaths (4:2; 6:8; 8:7), rhetorical questions (3:3–8; 6:12), shrewd questions 
(2:10–11; 3:8; 5:18–20, 25; 6:2–3; 7:7–9; 8:1–2; 9:7), recurring statements (1:3, 6, 9, 11, 13; 
2:1, 4, 6; 4:6, 8, 9, 10, 11), a series of visions and dialogues (7:1–3, 4–6, 7–9; 8:1–3; 9:1–4), 
three divine descriptions (4:13; 5:8–9; 9:5–6) and the rhetorical structures and strategies 
inherent in the direct speeches enhance the communication technique in the book.6
The above-mentioned aspects of the book greatly emphasize the elements of 
communication. Taking these into consideration, the purpose of this thesis is: (i) to study the 
communication in Amos and (ii) to ascertain the development in the communicative role of 
the Lord and the position of the text-immanent reader as it occurs in the book.7
1.2 RESEARCH QUESTION 
The present dissertation entitled “Communication and the Role of the Lord in Amos: Their 
Development and Their Implications for the Text-Immanent Reader” is a communication-
5  Cf. Erhard S. Gerstenberger, “Modes of Communication with the Divine in the Hebrew Psalter,” in 
Mediating between Heaven and Earth: Communication with the Divine in the Ancient Near East, ed. C. L. 
Crouch, Jonathan Stökl and Anna Elise Zernecke, LHBOTS 566 (London: T&T Clark, 2012), 93–113. 
6 There is an amount of literature that details the impressive characteristics of the communication in the book 
of Amos and that shows the importance of communication gained. For example, see Robert P. Carroll, “Is 
Humour Also Among the Prophets?” in On Humour and the Comic in the Hebrew Bible, ed. Yehuda T. 
Radday and Athalya Brenner, JSOTSup 92 (Sheffield: Almond Press, 1990), 178; Åke Viberg, “Amos 7:14: A 
Case of Subtle Irony,” TynBul 47.1 (1996): 91–114; Richard J. Clifford, “Shorter Communications: The Use of 
Hoy in the Prophets,” CBQ 28 (1966): 458–64; Joyce Rilett Wood, “Tragic and Comic Forms in Amos,” 
BibInt 6 (1998): 20–48; William Domeris, “Shades of Irony in the Anti-Language of Amos,” HTS Teologiese 
Studies 72 (2016): 1–8, Jason H. Radine, ““Hear this Word that I Take Up Over You in Lamentation” (Amos 
5:1): Lamentation Themes in the Book of Amos,” in Why? How Long?: Studies on Voice(s) of Lamentation 
Rooted in Biblical Hebrew Poetry, ed. Carol J. Dempsey, LeAnn Snow Flesher and Mark J. Boda, LHBOTS 
552 (London: Bloomsbury T&T Clark, 2014), 1–16; Carolyn J. Sharp, Irony and Meaning in the Hebrew 
Bible, ISBL (Bloomington: Indiana University Press, 2009), 151–69; Stephen J. Bramer, “Analysis of the 
Structure of Amos,” BSac 156 (1999): 160–74. 
7 Longacre ascertains that “while a discourse has cohesion/coherence and prominence, it just as necessarily 
involves progress, i.e., a well formed discourse is going somewhere. The progress of a discourse typically 
issues in some sort of climatic development (or developments).” See Robert E. Longacre, The Grammar of 
Discourse, Topics in Language and Linguistics, 2nd ed. (New York: Plenum Press, 1996), 33. 
3Introduction
oriented text-linguistic analysis of the book of Amos with special focus on the development 
in the role of the character Lord8 and the implications for the text-immanent reader.
The research question is formulated as follows: 
How profound and persuasive are the communication layers in the book of Amos in
relation to the role of the Lord and what is the position of the text-immanent reader in this 
communication? 
This will further lead to the examination of some of the details of the communication found 
in the book and consequently the research question will be discussed on different levels: 
First, regarding the text-linguistic approach:
How do the text-syntactic, text-semantic and text-pragmatic analyses explore the
communication in the book of Amos and contribute to the research into the role of the Lord? 
What is communicated by the Lord, to the Lord and about the Lord in the text?
Second, regarding the text-internal communication:
What is communicated between:
(a) the Lord and other characters in the text? How does their relationship progress? 
(b) the text-immanent author and the text-immanent reader? How does their relationship 
progress? 
Having formulated the research questions, the methodology adopted in the formulation of 
this dissertation will be discussed in the next section. 
1.3 METHODOLOGY 
The increasing use of diverse scientific procedures borrowed from the historical and literary 
[or a-historical] disciplines have enormously contributed to the biblical exegesis. The 
present research, that aims to examine the development in the role of the Lord from a 
communication perspective, is a literary study of the book of Amos. Therefore, the first 
8 The book of Amos uses various names for the character Lord, such as, יהוה (LORD) [52 times], ֲאדֹנָי יְהִוה (Lord 
GOD) [19 times], ִהים ֵהי ,[Lord GOD, the God of hosts) [1 time) ֲאדֺנָי יְהִוה ֲאֺלֵהי ַהְּצָבאֺות ,[GOD) [3 times) ֱא יְהָוה ֱא
דֹנָיְצָבאֹות אֲ   (LORD, the God of hosts, the LORD) [1 time], and ֵהי־ְצָבאוֺת  .[LORD, the God of hosts) [7 times) יְהָוה ֱא
Since in the majority of cases the term יהוה (LORD) occurs, while in the remainder it is incorporated into the 
name, it has been decided to use the term ‘the Lord’ when referring to God. 
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phase of the dissertation focuses on a literary, namely text-linguistic analysis of the nine 
chapters in the book. The second phase focuses on a communication-oriented analysis. A 
detailed account of these two approaches follows. 
1.3.1 The Text-Linguistic Analysis 
It is true to say that “language is made up of a hierarchy of levels. Sounds, words and word 
elements, and phrases and clauses are successively more complex levels.”9 Consequently a
text-linguistic study is desirable in the Hebrew Bible exegesis. 10  Since the aim of this
dissertation is to enter into a thorough study of the communication in the book of Amos with 
special emphasis on the development in the communicative role of the Lord,11 a textual
analysis is essential.12 Added to that, the communication-oriented analysis in the second
phase will also be undertaken from a textual point of view. The textual analysis will be 
conducted in three phases: syntax, semantics and pragmatics. 13  Though there are clear
distinctions between these three phases, they are interlinked. Moreover, the syntactic, 
semantic and pragmatic studies are completely text-bound and therefore, more precisely, it 
9  Bruce K. Waltke and M. O’Connor, An Introduction to Biblical Hebrew Syntax (Winona Lake, IN: 
Eisenbrauns, 1990), 49. 
10 Michael Aubrey, “The Value of Linguistically Informed Exegesis,” in Linguistics & Biblical Exegesis, ed. 
Douglas Mangum and Josh Westbury, Lexham Methods Series 2 (Ashland: Lexham Press, 2017), 151–58; 
Robert de Beaugrande, “Text Linguistics,” in Discursive Pragmatics, Handbook of Pragmatics Highlights 8, ed. 
Jan Zienkowski, Jan-Ola Östman and Jef Verschueren (Amsterdam; Philadelphia: John Benjamins, 2011), 
286–96; Ellen J. van Wolde, “Linguistic Motivation and Biblical Exegesis,” in Narrative Syntax and the 
Hebrew Bible: Papers of the Tilburg Conference 1996, ed. Ellen J. van Wolde, BibInt 29 (Leiden: Brill, 1997; 
repr., Boston: Brill, 2002), 21–47. 
11 For a study of the book of Amos that follows the communication theoretical approach, however, from a 
rhetorical point of view, see Möller, A Prophet in Debate. 
12 “Concentrating on the text as it is, always is a good starting point for textual analysis.” See Eep Talstra and 
Christo H. J. van der Merwe, “Analysis, Retrieval and the Demand for More Data. Integrating the Results of a 
Formal Textlinguistic and Cognitive Based Pragmatic Approach to the Analysis of Deut 4:1–40,” in Bible and 
Computer: The Stellenbosch AIBI–6 Conference. Proceedings of the Association Internationale Bible et 
Informatique “From alpha to byte.” University of Stellenbosch 17–21 July, 2000, ed. Johann Cook (Leiden: 
Brill, 2002), 43. 
13 Charles W. Morris, Foundations of the Theory of Signs, International Encyclopaedia of Unified Science 1 
(Chicago: University of Chicago Press, 1938) puts forward for consideration a general semiotic theory 
construction in these three – syntax, semantics and pragmatics – sub-disciplines. See also Umberto Eco, The 
Role of the Reader: Explorations in the Semiotics of Texts (Bloomington; London: Indiana University Press, 
1979), 11; Peter Cole, ed., Pragmatics, Syntax and Semantics 9 (New York: Academic Press, 1978). Cf. 
Cynthia L. Miller, “Discourse Functions of Quotative Frames in Biblical Hebrew Narrative,” in Discourse 
Analysis of Biblical Literature: What It Is and What It Offers, ed. Walter R. Bodine, SemeiaSt (Atlanta: 
Scholars Press, 1995), 155–82. 
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can be called an analysis based on text-syntax, text-semantics and text-pragmatics.14
Before explaining the application of these analyses, a few words of explanation on these 
three steps and their order are worth mentioning. 
“‘Syntax’ comes from the Greek word syntaxis (syntaxis, “ordering together”), and it is the 
study of how a language arranges its words into phrases, clauses and sentences.” 15
Moreover, in the process of communication, these linguistic forms have a major role with 
the syntax providing a description of the linguistic forms. Syntax can be elaborated as “the 
description of the linguistic forms that conduct the process of communication.”16 While the
linguistic forms are the formal properties of a language, syntax is the preliminary tool used 
in describing those linguistic forms. Thus the linguistic forms should be analysed according 
to their function.17 This way, semantics can play its role and give meaning to these linguistic
structural relations. Therefore, knowledge of the grammatical structures and structural 
elements is a prior requirement for any meaningful articulation of the scriptural pericope, 
which occurs at the second stage. Hence, it is appropriate to suggest that text-semantics 
cannot come about independently of text-syntax. In other words, text-semantics describes 
the literary connections in a text based on syntax, literary forms, terminology and the close 
study of phrases and forms. This approach facilitates a coherent reading of the text. It is to 
be noted that this comprehensive reading is meaningful only in a communicative-setting. 
Therefore, the linguistic elements that offer the possibility of deriving meaning from the text 
are to be applied in the pragmatic phase as well. 18  Consequently, the communicative
developments in the text are influenced by both syntax and semantics.19
The above-mentioned three phases form the following three meaningful linear steps; the 
linguistic and morphological form, the subject matter and the elements of communication. 
14 Harald Weinrich, Sprache in Texten (Stuttgart: Ernst Klett, 1976), 11–20; Archibald L. H. M. van Wieringen, 
“The Reader in Genesis in 22:1–19: Textsyntax – Textsemantics – Textpragmatics,” EstBib 53 (1995): 290. 
15 Wendy Widder, “Linguistic Fundamentals,” in Mangum and Westbury, Linguistics & Biblical Exegesis, 48. 
16 The linguistic study by Eep Talstra on the basis of Hebrew grammar and the Hebrew Bible are helpful in 
regard to the syntactic analysis. Eep Talstra, “Text Grammar and Hebrew Bible. I: Elements of a Theory,” BO 
35 (1978): 169. 
17 Talstra, “Text Grammar and Hebrew Bible. I,” 169. 
18 To better understand pragmatics, see Jeremy Thompson and Wendy Widder, “Language in Use,” in Mangum 
and Westbury, Linguistics & Biblical Exegesis, 57–65. 
19 Mira Ariel explains the contact points between discourse and grammar and firmly states that discourse and 
grammar go hand in hand and often complement each other. She uses the analogy of a horse and carriage in 






Expressed differently, as Archibald van Wieringen observes, syntax is the hard material of 
the text, namely, the ‘skeleton’, whereas semantics is the soft material of the text, 
specifically, ‘the muscles and flesh’ on that skeleton20 and finally, pragmatics is the ‘lungs.’ 
Any text requires a combination of all these three elements and a failure in this regard will 
result in a flawed composition of the text. In brief, the text requires grammar (syntax), 
meaning (semantics) and a communication-setting (pragmatics) for coherent and intelligible 
text-communication.21  Syntax initially explores the language structures, semantics gives 
meaning to these structural relations, and finally this meaning becomes intelligible at the 
pragmatic level.22 The grammar of the text can therefore be enriched by the meaning and 
can shed further light upon the communicative elements in the text. Thus, all these three 
aspects complement each other and knit the text together in all its dimensions and dynamics. 
The application of these three steps in the analysis of Amos is explained in the next section. 
1.3.1.1      Application: text-syntax 
The syntactic analysis will be conducted in the following way: 
 Delineation of the textual units: the entire text consists of nine chapters in the 
Hebrew Bible,23 each of which will be divided into different pericopes to facilitate detailed 
reading and comprehension leading to a more meaningful analysis of the text. The 
delineation is based on various grammatical factors. 
 Division of the textual unit into clauses: from a grammatical point of view, a clause 
is a sentence or part of a sentence with just one single predicate. Thus, “a new clause begins 
at every finite verb, unless the finite verb is preceded by a conjunction.”24 The clauses are 
classified as follows: verbal clause (VC) – a clause that begins with a verb; nominal clause 
                                                          
20 van Wieringen, “The Reader in Genesis in 22:1–19,” 291. 
21 Ellen van Wolde, Reframing Biblical Studies: When Language and Text Meet Culture, Cognition, and 
Context (Winona Lake, IN: Eisenbrauns, 2009), 361–62. 
22 For the crossing point of syntax, semantics and pragmatics, see Cynthia L. Miller, “Introducing Direct 
Discourse in Biblical Hebrew Narrative,” in Biblical Hebrew and Discourse Linguistics, ed. Robert D. Bergen 
(Dallas: SIL International; Winona Lake, IN: Eisenbrauns, 1994), 218. 
23 Biblia Hebraica Stuttgartensia (BHS) is used to refer to the Hebrew Bible in the thesis. See Karl Elliger and 
Wilhelm Rudolph, eds., Biblia Hebraica Stuttgartensia (Stuttgart: Deutsche Bibelgesellschaft, 1983). 
24 A. J. C. Verheij and Eep Talstra, “Crunching Participles: An Aspect of Computer Assisted Syntactical 
Analysis Demonstrated on Isaiah 1–12,” in A Prophet on the Screen: Computerised Description and Literary 
Interpretation of Isaianic Texts, ed. Eep Talstra and Archibald L. H. M. van Wieringen (Amsterdam: VU 






(NC) – a clause that begins with a noun; and complex nominal clause (CNC) – clause that is 
generated when the nominal predicate of a NC is substituted by either a VC or a NC.25 At 
the preliminary stage, the pericope is divided into clauses. The purpose of this exercise is not 
to break the coherence of the unit, but to closely observe the syntactic status of each and 
every clause, and also to learn how they are related or unrelated to one another in order to 
have a more meaningful reading experience.26 
 Construction of the hook-system:27 the numerous clauses in the text are sketched and 
connected in the framework of a hook-system. This layout is binary, which implies that 
there cannot be more than two elements in one hook. The hook becomes larger as the 
number of units increases at every successive level through the combination of clauses. In 
the syntax diagram, a hook with single lines indicates indirect speech and a hook with 
double lines indicates direct speech. 
 Formulation of the English translation: the translation of the text of Amos from the 
Hebrew is provided for examination.28 
 Syntactic analysis: various grammatical elements are taken into consideration when 
the textual analysis is conducted. In this examination, particular attention is paid to factors 
such as tense, person, verbal links, congruence in number and gender and their various 
functions in the text.29 Having a knowledge of the verbal forms and constructions used is 
                                                          
25 Wolfgang Schneider, Grammatik des Biblischen Hebräisch: Ein Lehrbuch (München: Claudius, 1982; 2001; 
2007), 153–63; Eep Talstra, “Text Grammar and Hebrew Bible. I,” 169–70; A. J. C. Verheij and Eep Talstra, 
“Crunching Participles,” 22–24. 
26  For a variety of clause and interclause relationships, see Francis I. Andersen, “Salience, Implicature, 
Ambiguity and Redundancy in Clause-Clause Relationships in Biblical Hebrew,” in Bergen, Biblical Hebrew 
and Discourse Linguistics, 99–104. 
27 For this kind of layout for showing texts on syntactic grounds see H. Leene, “Unripe Fruit and Dull Teeth 
(Jer 31.29; Ez 18.2),” in Narrative and Comment: Contributions to Grammar and Discourse Biblical Hebrew: 
Presented to Wolfgang Schneider, ed. Eep Talstra (Amsterdam: Societas Hebraica Amstelodamensis, 1995), 
84; Archibald L. H. M. van Wieringen, “Isaiah 12,1–6: A Domain and Communication Analysis,” in Studies in 
the Book of Isaiah: Festschrift Willem A.M. Beuken, ed. Jacques van Ruiten and Marc Vervenne, BETL 132 
(Leuven: Peeters, 1997), 150–51; P. Lugtigheid, “The Notion of the City in Isaiah 44:21–46:13,” in “Enlarge 
the Site of Your Tent”: The City as Unifying Theme in Isaiah, ed. Archibald L. H. M. van Wieringen and 
Annemarieke van der Woude, OTS 58 (Leiden; Boston: Brill, 2011), 123–25, 141–42, 147–48. 
28 Unless otherwise stated, the biblical words, terms and verses used in this dissertation are taken from the 
English translation which I have prepared. 







beneficial when determining whether a clause belongs to the narrative or to the discursive 
world of the text and whether it is in the foreground or in the background.30 
1.3.1.2      Application: text-semantics 
Having examined the structural relations through the syntactic study, the semantic study 
explores the meaning of the text.31 There are several ways of entering the text and of 
revealing the hidden sense within it. The various semantic techniques applied in the current 
study, such as, word-repetitions, synonyms, antonyms, parallelisms, antitheses, word-pairs, 
semantic-fields and figurative language, assist in forming broader semantic lines, in order to 
search out the meaning of the text. 
Words are used repeatedly in the text in order to establish a deeper relation between these 
words, a strategy which serves to further illuminate the sense of the sentences. Hence, 
finding the repeated words in the pericope concerned and understanding the purpose of these 
repetitions will facilitate a better understanding of the text. Also, synonyms and antonyms 
greatly contribute to answering questions about the meaning of the text. For synonymity, the 
meanings of words must be identical in all contexts. Antonyms are words that opposed in 
meaning. 32  Likewise, parallelisms 33  and antitheses 34  also have semantic objectives and 
therefore, it is interesting to discover the semantic goal inherent and aimed at in the text 
through the use of these techniques. Concerning word-pairs, Yitzhak Avishur demonstrates: 
“the term “word pairs” as used in this study, will be defined as pairs of synonymous, 
antonymous, or heteronymous words, whose components are found in tandem as result of 
                                                          
30 In this regard, a recent study conducted by Gino Johnny Kalkman provides a detailed account of the theory 
of Hebrew verbs and introduces the pioneers of text-linguistic approaches to the Hebrew Bible. See Gino 
Johnny Kalkman, Verbal Forms in Biblical Hebrew Poetry: Poetic Freedom or Linguistic System? (’s–
Hertogenbosch, NL: Box Press, 2015), 71–109. 
31 See the discussion on the semantic domains by Reinier de Blois. He explains that the semantic framework 
evolves through the structural semantic analysis. Reinier de Blois, “Semantic Domains for Biblical Hebrew,” 
in Cook, Bible and Computer, 209–29. 
32 Stephen Shead, Radical Frame Semantics and Biblical Hebrew: Exploring Lexical Semantics, BibInt 108 
(Leiden; Boston: Brill, 2011), 16–18, 20–21. 
33 The agreement of one clause or verse with another. Adele Berlin, The Dynamics of Biblical Parallelism, rev. 
and enl. ed. (Grand Rapids: Eerdmans, 2008). From a linguistic perspective she investigates the extent of 
biblical parallelism. 
34 Bringing about a contrasting effect by putting two opposite ideas together. A significant survey of the 
discussion about the antithetic structure in biblical Hebrew poetry and the prophetic literature is offered by 
Jože Krašovec. See Jože Krašovec, Antithetic Structure in Biblical Hebrew Poetry, VTSup 35 (Leiden: Brill, 
1984). See also Longacre, The Grammar of Discourse, 55–59. Using examples, the author shows how wide 






mutual affinity; at least twice in one language, or once in two different Semitic languages.”35 
The semantic-field technique will also enhance the comprehension as it deals with a 
collection of words that belong to each other.36 When words of similar import are grouped 
within a semantic-field, they contribute to the meaning as well.37 Apart from these aspects, 
extracting the required knowledge from the figurative language used38 in the book of Amos 
is also part of the semantic study aimed at in this research. 
 Having marked the grammatical components in the text, and aided by the above 
mentioned semantic techniques, the semantic analysis of Amos will be conducted. However, 
the analysis does not aim to find the meaning of each and every word or clause separately. 
In other words, an analysis of words taken in isolation, does not form part of this study. 
 The interpretation of the text is based on the broader semantic lines and issues, while 
at all times, keeping a clear focus on the character Lord. The communicative thrust in the 
text is maintained by asking the question of how the Lord relates to these semantic lines. 
 The application of the semantic techniques described above will help to identify the 
meaningful semantic units in the text. Therefore, the book of Amos is thoroughly examined 
to explore the true meaning inherent in the text by means of finding word-repetitions and 
realising how they emphasise or enhance the meaning, by differentiating between both 
parallel and antithetical ideas, by finding word-pairs, by examining the semantic fields and 
by finding the figures of speech that are predominantly used in the text. 
                                                          
35 For a discussion on word-pairs in biblical literature, see Yitzhak Avishur, Stylistic Studies of Word-Pairs in 
Biblical and Ancient Semitic Literatures, eds. Kurt Bergerhof, Manfried Dietrich, and Oswald Loretz, AOAT 
210 (Kevelaer: Butzon & Bercker; Neukirchen–Vluyn: Neukirchener Verlag, 1984), 1. 
36 Susanne Gillmayr–Bucher, “Relecture of Biblical Psalms: A Computer Aided Analysis of Textual Relations 
Based on Semantic Domains,” in Cook, Bible and Computer, 311–13. 
37 Shead, Radical Frame Semantics and Biblical Hebrew, 25–32. 
38 Ethelbert William Bullinger, Figures of Speech Used in the Bible: Explained and Illustrated (London: Eyre 
& Spottiswoode, 1898). The various classes of figures of speeches with Biblical examples are explained here. 







1.3.1.3      Application: text-pragmatics 
The third step, namely the text-pragmatics, focuses on the communicative dimensions and is 
an attempt to deepen the meaning by uncovering the communicative factors inherent in the 
text.39 Thus the major concerns of the pragmatic analysis are: 
 The exploration of the communicative function by using the linguistic signs and 
semantic results rather than examining the motives of the speaker. 
 Identifying who is speaking (the speaker) and to whom (the addressee/s), as well as 
the time of speaking.40 
 The communication taking place at the characters’ level, how the characters are 
addressed, how they respond to the message communicated, and how their responses affect 
the communication. 
 The communication between the text-immanent author and the text-immanent reader 
also needs attention. The search for the role and position of the text-immanent reader is a 
useful exercise as through him the real reader could possibly communicate with the text.41 
1.3.2 The Communication-Oriented Analysis 
Together with the above-mentioned three phases of text-linguistic analysis, a 
communication-oriented analysis is applied, with the intention of uncovering how the text-
                                                          
39  For instance, see Jon–K. Adams, Pragmatics and Fiction, Pragmatics & Beyond VI: 2 (Amsterdam; 
Philadelphia: John Benjamins, 1990), 27–37, 59–72; George Yule, Pragmatics, Oxford Introductions to 
Language Study (Oxford: Oxford University Press, 1996), 3–7. Cf. also Teun A. van Dijk, Text and Context: 
Explorations in the Semantics and Pragmatics of Discourse, Longman Linguistics Library 21 (London: 
Longman, 1980). 
40 Cf. Harry P. Nasuti, “The Poetics of Biblical Prophecy: Point of View and Point of Standing in the Prophetic 
Books,” in Thus Says the Lord: Essays on the Former and Latter Prophets in Honour of Robert R. Wilson, ed. 
John J. Ahn and Stephen L. Cook, LHBOTS 502 (New York; London: T&T Clark, 2009), 100–13. 
41 The text-immanent author and the text-immanent reader are not real persons, but textual constructions. The 
text-immanent author is the author present within the text and the text-immanent reader is the reader present 
within the text. It is through the text-immanent reader that the actual reader communicates with the text. It can 
be male or female or neutral gender, but for practical reasons the term ‘he’ is used to denote all three. For 
further information on the text-immanent author and the text-immanent reader, see Wolfgang Iser, The Implied 
Reader: Patterns of Communication in Prose Fiction from Bunyan to Beckett (Baltimore; London: Johns 
Hopkins University Press, 1978), 274–94. Here the author explains the role of the implied reader in his 
interactions with the actual reader; Eco, The Role of the Reader, 10–11; Jon–K. Adams, Pragmatics and 
Fiction, Pragmatics & Beyond VI:2 (Amsterdam; Philadelphia: John Benjamins, 1990), 32–37; Stephanie 
Anne Sieburth, Reading ‘La Regenta’: Duplicitous Discourse and the Entropy of Structure, Purdue University 






communication flows through the characters, with particular focus on the Lord character, 
and its implications for the text-immanent reader.42 
 The principal idea behind the communication-oriented analysis is the perception of 
the texts as communicative. A text is not written for its own sake and the reading of a text is 
not done in isolation, rather the text has a communicative function,43 where the primary 
roles are taken by the author, the reader and the characters. 
 The textual communication can give rise to two different explanations; one relating 
to the textual world44 and the other to the extra-textual world. 
 The communication between the real author (composer of the text) and the real 
reader (historical reader of the text) happens in the extra-textual world. That means that this 
extra-textual realm belongs more to the field of historical study. This aspect is not included 
in this dissertation due to the limited scope of this project. 
 In the textual world, the text is of prime importance, with the text-communication 
description being carried out through the medium of discursor/narrator, characters, text-
immanent author and text-immanent reader. 
 The text-internal communication occurring between the text-immanent author and 
the text-immanent reader is of special importance. Through this communication, the real 
                                                          
42 The core concepts of communication-oriented analysis that has been followed in this research are influenced 
by van Wieringen’s contributions in the field of communicative exegesis. See Archibald L. H. M. van 
Wieringen, The Implied Reader in Isaiah 6–12, BibInt 34 (Leiden; Boston: Brill, 1998), 1–26, describes the 
communications in Isaiah 6–12 through a text-linguistic and domain analysis; van Wieringen, The Reader-
Oriented Unity of the Book Isaiah, Amsterdamse Cahiers voor Exegese van de Bijbel en zijn Tradities 
Supplement Series 6 (Vught: Skandalon, 2006), 10–15; van Wieringen, “Isaiah 24:21–25:12: A 
Communicative Analysis,” Formation and Intertextuality in Isaiah 24–27, ed. James Todd Hibbard and Hyun 
Chul Paul Kim, AIL 17 (Atlanta: SBL Press, 2013), 77–97; van Wieringen, “Isaiah 12, 1–6: A Domain and 
Communication Analysis,” 149–172; van Wieringen, “Communicatiegeoriënteerde Exegese en Tekstuele 
Identiteit,” 3–46; van Wieringen, “Transformative Poetry: A General Introduction and a Case Study of Psalm 
2,” Perichoresis 14 (2016): 3–20; van Wieringen and Piet J. van Midden, “Moses as a Teacher in the Narration 
about the Gold Bullock: A Communication-Oriented Exegesis of Exodus 32,” ed. Bart Koet and Archibald L. 
H. M. van Wieringen, CBET 88 (Leuven: Peeters, 2017), 9–28. 
43 Ellen J. van Wolde, Words Become Worlds: Semantic Studies of Genesis 1–11, BibInt 6 (Leiden; New York: 
Brill, 1994), 181. 
44 A comment by Eco is significant in this regard: “you cannot use the text as you want, but only as the texts 
wants you to use it. An open text, however ‘open’ it be, cannot afford whatever interpretation.” See Eco, The 
Role of the Reader, 9. Likewise, van Wolde remarks, “a text is like a guide who directs a reader on a journey. 
The reader starts travelling, but the text maps out the road.” See also Ellen J. van Wolde, “The Text as an 
Eloquent Guide: Rhetorical, Linguistic and Literary Features in Genesis 1,” in Literary Structure and 
Rhetorical Strategies in the Hebrew Bible, ed. Lénart J. de Regt, J. de Waard and J. P. Fokkelman (Assen: Van 






reader has access to the text and can continue to relate to the content of the text without any 
immediate identification with the characters or without appropriating any of the views of the 
characters in the text. 45  By avoiding the danger of appropriation in this way, the text 
becomes more intelligible in the communication process. Besides, the text-communication 
becomes precise and fresh without losing its coherence, and the multifariousness of the text 
can be revealed through the involvement of the text-immanent reader.46 
The real reader does not communicate with the text by associating emotionally with the 
characters. In such a situation, the character, the text-immanent reader and the real reader 
would be fused into one and the text would lose its fundamental sense. It is through the text-
immanent reader that the real reader receives reading-directions and enters the 
communicative process, which in turn helps to place him/her in the story itself.47 
1.4 CHAPTER OUTLINE 
Having examined the methodological concerns of the research, the focus turns to the 
structure and content of the dissertation. 
The dissertation consists of eight chapters. After this introductory chapter, chapters 2 to 7 
offer the text-linguistic analysis of Amos with particular focus on the Lord character. The 
entire text has been divided into the following linguistic units: 1:1–2, 1:3–3:2, 3:3–15, 4:1–
13, 5:1–6:14, 7:1–9:15, where each unit forms one chapter. The analysis of the 6 chapters 
follows a common basic structure, as follows: 
 A syntax diagram with an English translation is presented, followed by an 
exploration of the syntactic features of the clauses and units outlined in the diagram. 
 A text-semantic study taking into consideration the issues, mainly in relation to the 
Lord character, explores the meaning of the text. 
                                                          
45 On non-appropriation theology see Archibald L. H. M. van Wieringen, “Psalm 65 as Non-Appropriation 
Theology,” Biblica 95 (2014): 179–97; Archibald L. H. M. van Wieringen, “The Triple-Layered 
Communication in the Book of Amos and Its Message of Non-Appropriation Theology,” in Koet and van 
Wieringen, Multiple Teachers in Biblical Texts, 89–106. 
46 Rabbi Jonathan Magonet, “Character/Author/Reader: The Problem of Perspective in Biblical Narrative,” in 
de Regt, de Waard and Fokkelman, Literary Structure and Rhetorical Strategies in the Hebrew Bible, 13; van 
Wolde, Words Become Worlds, 175–76. 






 A pragmatic study affirming the communicative structure of the unit. 
 Finally, the concluding remarks relate solely to the role of the Lord. 
The concluding chapter (chapter 8) deals exclusively with the development in the 
communicative role of the Lord. The communication concerning the Lord that occurs 
between the characters and its implications for the text-immanent reader, are addressed here. 
A concise summary of the structure and content of each chapter is given below. 
Chapter 1: The introductory chapter contains a description of the methodology and the 
content of the dissertation. This chapter includes: (i) the research purpose, (ii) the main 
research question and a set of supportive sub-questions, (iii) an explanation of the 
methodology pursued, with special emphasis on the text-lingusitic approach in three 
different, but connected, phases, namely text-syntax, text-semantics and text-pragmatics, 
(iv) an outline of the content of the dissertation and (v) the concluding remarks. 
Chapter 2: The second chapter focuses on the opening verses of the book of Amos 1:1–2. A 
number of studies on these verses are available. It is true that these studies are mostly 
dedicated to the nature of Amos’ occupation,48 or to the earthquake mentioned in 1:1,49 or to 
the study of the expressions of the Lord, who is roaring and raising his voice, making 
comparisons with Joel 4:16–17. Nevertheless, this study is conducted with a communicative 
focus. In order to achieve the intended goal, the minor units in the text are identified (1:1a–c 
and 1:2a–e) from the syntax diagram and an examination is conducted to discover the way in 
which they are interconnected, both syntactically and semantically. This is followed by a 
pragmatic analysis, with the aim of understanding how, through the text-immanent author, 
the communication of Amos hints at the approaching judgement of the Lord. The 
concluding remarks on the role of the Lord focus mainly on the references to the Lord, in 
particular the persuasive prophetic reference – the LORD roars from Zion and from 
Jerusalem he utters his voice – in 1:2b–c. 
Chapter 3: In the third chapter, Amos 1:3–3:2 is surveyed. This unit, which consists of a 
number of direct speeches, records a series of prophecies against eight nations, including 
                                                          
48 Richard C. Steiner, Stockmen from Tekoa, Sycomores from Sheba: A Study of Amos’ Occupations, CBQMS 
36 (Washington, DC: Catholic Biblical Association of America, 2003). 






Judah and Israel, the chosen people of God. The syntactic study is conducted in order to find 
out if there are any structural similarities between the minor units. Based on the syntactic 
units, the semantic analysis aims to discover if there is any semantic congruence and 
examines each prophecy separately in order to learn what transgressions have been 
perpetrated by each nation, as well as the resultant divine punishments. The pragmatic 
analysis concerns the communication that takes place on three levels: addressing Israel, 
Judah and the text-immanent reader.50 The concluding part of this chapter ascertains the 
significance of the communicative role of the Lord in the prophecies against the nations. 
Chapter 4: Having studied the prophecies against the nations, the fourth chapter deals with 
unit 3:3–15. The linguistic issues within the two major parts 3:3–8 and 3:9–15 are the 
primary concern of the text-syntactic section. The issues concerning prophecy and the 
impending divine judgement are revealed in the semantic study. At the pragmatic stage the 
rhetorical questions in 3:3–8 and the direct speeches in 3:9–15 are analysed with a view to 
finding out how the communication takes place. Using rhetorical questions, in 3:3–8 the 
speaker creates a situation of inevitability for the addressee, of accepting the Lord’s 
instruction to prophesy. In 3:9a–10d and 13a–15d the prophet is addressed in a more 
intimate ‘you’-figure speech manner and his profound yes to the Lord’s word is evident. The 
concluding remarks focus on the role of the Lord and to that end, various direct speeches of 
the Lord are examined in order to find out how they portray his impending judgement. 
Chapter 5: This chapter deals with linguistic unit 4:1–13. It begins with a prophetic call 
 hear this word) followed by a divine oath. Having determined the syntactic) ִׁשְמעּו ַהָּדָבר ַהּזֶה
constructions and peculiarities of each minor unit and their correlations, the semantic issues 
are closely observed. The persistent failure of the people of Israel and the consequent 
warnings as part of the Lord’s effort to win them back, are brought to the fore. The recurring 
phrase א־ַׁשְבֶּתם ָעַדי  yet you did not return to me) in 4:6–11 highlights simultaneously the) ְו
stubbornness of the people of Israel and the Lord’s longing for their repentance. The 
expression ֶהי  be prepared to meet your God) in 4:12 also serves as a) ִהּכוֺן ִלְקַראת־ֶא
reminder to turn away from evil ways. The pragmatic section concentrates on the 
                                                          
50 A communication-oriented analysis of Amos 1:2–3:15, carried out by van Wieringen supports this section. 
See van Wieringen, “The Triple-Layered Communication in the Book of Amos and its Message of Non-







communicative elements in each unit within 4:1–13. Here the vocative ָּפרוֺת ַהָּבָׁשן (cows of 
Bashan) receives attention due to the subject-verb incongruity of a masculine plural verb 
and a feminine plural noun being used together. The divine involvement all throughout the 
unit is the focal point in the concluding remarks with particular attention being given to the 
divine description in 4:13a–g. 
Chapter 6: Linguistic unit 5:1–6:14 is the subject of chapter six. The syntactic investigation 
focuses on the structural peculiarities of each minor unit, followed by an explanation of the 
formation of the bigger units. The semantic analysis explores the critical situation facing the 
people of Israel. The lamentations (5:1a–3f, 16a–17c), woe announcements (5:18a–20d; 
6:1a–2f) and an oath of the Lord (6:8a–e) confirm that widespread destruction and ruin 
await them. The various communicative tasks, including the identification of the speaker, 
the addressee, the time of speaking, the role of the characters, and the involvement of the 
text-immanent author and the text-immanent reader are all discussed in the pragmatic 
section. Finally, the concluding remarks refer to the words spoken by the character Lord, 
and how he is described by both the prophet and the text-immanent author. 
Chapter 7: The seventh chapter studies 7:1–9:15, the final linguistic unit. Various 
grammatical features – structural, rhetorical, and morphological – are considered in the 
syntactic analysis section. The intention of the semantic study is, however, to explore the 
content and the meaning of the text. In this section, an account of five visions, the Amaziah–
Amos confrontation and a promise of restoration are described. The pragmatic analysis 
looks at the communicative process in the same three areas. The concluding remarks focus 
on the Lord primarily from the point of view of the communication by the Lord and about 
the Lord. 
Chapter 8: The eighth chapter is the concluding chapter of the dissertation. The aim of this 
chapter is to provide from a communication-oriented perspective the justification for the 
main research question put forward at the beginning. Consequently, this becomes an 
exploration of the development of the role of the Lord on the basis of the text-linguistic 
analysis already conducted in chapters two to seven. The communication between the Lord 






oriented communication structure in the book, and of the implications for the text-immanent 
reader. 
1.5 CONCLUDING REMARKS 
 This dissertation is a study focusing on communication in Amos with special 
reference to the development in the role of the Lord, who is the principal agent of 
communication in the prophecies of Amos. 
 To address the research question a text-linguistic and communication-oriented 
analysis is conducted. 
 At the text-linguistic stage, a text-syntax diagram with clause divisions and 
connections using a hook-system in conjunction with an English translation is provided. 
Then the linguistic units concerned are explored from a textual and literary perspective 
through separate syntactic, semantic and pragmatic analyses. Having completed a text-
linguistic analysis in this way, the present research fills a gap in the exegetical studies of 
Amos. 
 Both the text-communication and the text-internal communication phases help to 
draw a distinction between the characters, the real author, the real reader, the text-immanent 
author and the text-immanent reader, which in turn provides new insights into the text-
communication. Interacting with the text through the communication between the text-
immanent author and the text-immanent reader reduces for the real reader the possibility of 
flaws in the text-communication that could arise from the immediate appropriation of the 
message or any identification with the characters within the text. 
 Finally, a few remarks regarding the broader horizon of this research with a view to 
possible further studies: (i) since the aim of this research as a whole is to uncover the 
development in the divine communication as it is envisioned in the text of Amos, it would 
be of interest to research the relation between the communication in the text and its 
historical context. (ii) This research is entirely concentrated on MT Amos. Research on LXX 
Amos would be an interesting comparative study. For example, were there any textual 
communication changes in the Greek translation of the text? Likewise, a comparative study 
to discover the similarities and differences between the divine communication in Amos and 
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that in the other minor prophets would be a worthy undertaking. (iii) The various theological 
themes prominent in the textual communicative study of the book of Amos draw attention to 
the study of the contextualized interpretation of the communication techniques in the book. 
The many possible interpretations widen the areas of communication evoked in the book, 
providing further options for any future research. In addition to this, it is also open to 
research in detail the hermeneutical aspects of the divine and prophetic communications. 
Having thus specified the methodological approach and the outline of the thesis, it is 
intended to proceed to the text-linguistic and communication-oriented analysis of Amos in 




THE LORD MAKES HIS VOICE HEARD
The LORD roars from Zion and from Jerusalem he utters his voice (1:2b–c). This startling 
introduction, where Amos refers to the thundering voice of the Lord, immediately arouses 
interest in the book. The severity of the tone creates an atmosphere which not only attracts 
attention, but also provides a depiction of the Lord, which sets the scene for what is to 
follow. All of this, together with the extent to which this portrayal of the Lord accords with 
the message concerning Israel (1:1a–c) are the topics for consideration in this chapter. To 
elucidate these matters, a detailed analysis of the text will be conducted from the point of 
view of syntax, semantics and pragmatics. The syntactic analysis provides an understanding 
of the structure of the two verses, while the semantic study concentrates on their content and 
meaning, with the focus on the role of the Lord. Finally the pragmatic exploration looks at 
the communication contained within the text, specifically, concerning who is speaking and 
to whom as well as the importance of the communication emanating from the Lord. 
2.1 TEXT-SYNTAX: AMOS 1:1–2 
Firstly, to facilitate a detailed investigation, the pericope is divided into clauses (see 2.1.1 
text-syntax diagram).51 As the diagram shows, first two verses are divided into eight clauses
which combine to form the minor units 1:1a–c and 1:2a–e. Secondly, in 2.1.2 text-syntax 
analysis, based on the exploration of the grammatical elements of the text, the clause 
connections are established.52 It can be seen from the analysis that the two minor units,
1:1a–c and 1:2a–e, are not independent of one another, but interrelated. 
51 I acknowledge the help received from ETCBC in the exercise of parsing Hebrew. I have referred to the Bible 
online learner, page: http://bh.3bmoodle.dk., which is a learning tool based on SHEBANQ, one of many tools 
of ETCBC. To get an outline of such data bases, see Cody Kingham and Wido van Peursen, “The ETCBC 
Database of the Hebrew Bible,” JSem 27 (2018): 1–13; Cynthia L. Miller-Naudé and Jacobus A. Naudé, “New 
Directions in the Computational Analysis of Biblical Hebrew Grammar,” JSem 27 (2018): 1–17. 
52 For an overview of the syntactic parameters pertaining to the classification of clauses, integration of clauses 
into a larger unit, forms of verbs and other words in clauses with their discursive functions, see Eep Talstra, “A 
Hierarchy of Clauses in Biblical Hebrew Narrative,” in Wolde, Narrative Syntax and the Hebrew Bible, 94–97; 






┌ ┌ (1)1a  ִּדְבֵרי ָעמֹוס 
│ │   The words of Amos,53 
│ │ ┌ (1)1b   ֲַאֶׁשר־ָהיָה ַבּנְֹקִדים ִמְּתקֹוע 
│ │ │   who was among the herdsmen from Tekoa, 
│ │ │ (1)1c  ־יְהּוָדה  ֲאֶׁשר ָחזָה ַעל־יְִׂשָרֵאל ִּביֵמי ֻעּזִּיָה ֶמֶל
ַעׁש׃רַ ְׁשנַָתיִם ִלְפנֵי הָ  ּוִביֵמי יָָרְבָעם ֶּבן־יֹוָאׁש ֶמֶל יְִׂשָרֵאל   │ │ │  
│ │ │   that he saw concerning Israel in the days of Uzziah, 
│ │ │   King of Judah, and in the days of Jeroboam son of 
│ └ └   Joash, King of Israel, two years before the earthquake. 
│ ┌ (1)2a  ַוּיֹאַמר 
│ │   He said: 
│ │ ╔ ┌ (1)2b  יְהָוה ִמִּצּיֹון יְִׁשָאג 
│ │ ║ │   the LORD roars from Zion, 
│ │ ║ │ (1)2c  ו  ּוִמירּוָׁשַלם יִֵּתן קֹו
│ │ ║ └   and from Jerusalem he utters his voice; 
│ │ ║ ┌ (1)2d  ְוָאְבלּו נְאֹות ָהרִֹעים 
│ │ ║ │   the pastures of the shepherds will mourn, 
│ │ ║ │ (1)2e  ְויֵָבׁש רֹאׁש ַהַּכְרֶמל׃ 
└ └ ╚ └   the top of Carmel will wither. 
2.1.2 Analysis 
As shown in the above diagram, Amos 1:1–2 is divided as follows: 
major unit minor units 
1:1a–2e 1:1a–c and 1:2a–e 
The opening expression ִּדְבֵרי ָעמֹוס (the words of Amos) in the first minor unit 1:1a–c 
functions as a beginning title.54 The two relative clauses,  ֲַאֶׁשר־ָהיָה ַבּנְֹקִדים ִמְּתקֹוע (who was 
among the herdsmen from Tekoa, 1:1b)55 and ֲאֶׁשר ָחזָה ַעל־יְִׂשָרֵאל (that he saw concerning 
Israel, 1:1c), both of which contain verbs in qatal-form (ָהיָה and ָחזָה) in the second 
                                                                                                                                                                                  
Eisenbrauns, 2012), 86–134; A. Mosak Moshavi, Word Order in the Biblical Hebrew Finite Clause: A 
Syntactic and Pragmatic Analysis of Preposing, LSAWS 4 (Winona Lake, IN: Eisenbrauns, 2010), 48–63. 
53 A respective Hebrew-English working translation in the syntactic diagram is used in the discussion of the 
respective chapters unless otherwise stated. 
54 Expressions similar to ִּדְבֵרי ָעמֹוס are found in Eccl 1:1 (ִּדְבֵרי קֶֹהֶלת) and in Neh 1:1 (ִּדְבֵרי נְֶחְמיָה). However, of 
the twelve minor prophets, this construction is confined to Amos, and outside of this it is to be found in 
Jeremiah alone (ִּדְבֵרי יְִרְמיָהּו Jer 1:1). See John D. W. Watts, “Superscriptions and Incipits in the Book of the 
Twelve,” in Reading and Hearing the Book of the Twelve, ed. James D. Nogalski and Marvin A. Sweeney, 
SymS 15 (Atlanta: SBL Press, 2000), 116. See also Edgar W. Conrad, “Semiotics, Scribes and Prophetic 
Books,” in Redirected Travel: Alternative Journeys and Places in Biblical Studies, ed. Roland Boer and Edgar 
W. Conrad, JSOTSup 382 (London; New York: T&T Clark, 2003), 45–46. 






position,56 describe the person of Amos and his prophetic ministry and highlight the opening 
expression 1:1a. The copulative verb ָהיָה not only provides background information on 
Amos, but it also modifies the noun נֵֹקד (herdsman). The importance of the verb ָחזָה is 
emphasized further in association with the three temporal phrases. 57  Of these, ִּביֵמי ֻעּזִּיָה
־יְהּוָדה  in the) ּוִביֵמי יָָרְבָעם ֶּבן־יֹוָאׁש ֶמֶל יְִׂשָרֵאל in the days of Uzziah, King of Judah) and) ֶמֶל
days of Jeroboam, son of Joash, King of Israel) are prepositional phrases, both of them 
beginning with  ְב. The third phrase,  ַָעׁשרַ ְׁשנַָתיִם ִלְפנֵי ה  (two years before the earthquake) is 
asyndetic, a linguistic feature which not only distinguishes it from the first two, but adds 
structural significance to it syntactically, while also giving it greater value semantically. 
The second minor unit 1:2a–e begins with narrative wayyiqtol, ַוּיֹאַמר (and then he said).58 
This verb form ַוּיֹאַמר, a verbum dicendi, introduces the direct speech in 1:2b–e.59 No further 
example of the wayyiqtol verb forms is to be found in this unit. The direct speech consists of 
two yiqtol-forms ָׁשַאג (to roar) and נַָתנ קֹול (to give voice) in 1:2b–c, and two wᵉqatal-forms 
 to dry) in 1:2d–e. While the yiqtol refers to the actions of the Lord) יֵָבׁש to mourn) and) ָאַבל
and has a discursive structure,60 the narrative which follows is facilitated by the wᵉqatal-
forms. This narrative construction is then interrupted, after which it is not seen again until 
                                                          
56 In this regard, see Alviero Niccacci, The Syntax of the Verb in Classical Hebrew Prose, trans. Wilfred G. E. 
Watson (Sheffield: JSOT Press, 1990), 30; Christo H. J. Van der Merwe, “An Overview of Hebrew Narrative 
Syntax,” in Wolde, Narrative Syntax and the Hebrew Bible, 10–14. 
57 Temporal clauses express the time frame of a situation in relation with the main clause. A primary means of 
identifying the temporal clause is the infinitive with the prepositions  ְַאֲחֵרי ,ַאַחר,ִמן ,ּכְ  ,ּב; but also other 
prepositions. See Bill T. Arnold and John H. Choi, A Guide to Biblical Hebrew Syntax (Cambridge: Cambridge 
University Press, 2003), 176. 
58 The chief verbal form used in the narrative is wayyiqtol. For theory on Hebrew verbs, see Kalkman, Verbal 
Forms in Biblical Hebrew Poetry, 87–88. See also Alviero Niccacci, “An Integrated Verb System for Biblical 
Hebrew Prose and Poetry,” in Congress Volume Ljubljana 2007, ed. André Lemaire, VTSup 133 (Leiden; 
Boston: Brill, 2010), 99–127, for an overview of the verb system, tense transition and distinction between tense 
and time; Frank Matheus, Text and Time: A Functional Approach to the Biblical Hebrew Verbal System, 
Wissenschaftliche Schriften der WWU Münster 7 (Münster: MV Wissenschaf, 2014). 
59 Verbum dicendi is a Latin term used to express the verb of speaking or to introduce a quotation. This is 
helpful in differentiating direct and indirect speeches in a sentence. Goldenberg observes, except on rare 
occasions, when some other verb of saying is used, direct speech is prevented by the Verbum dicendi ’āmar (to 
say), with these limited cases being an ellipsis. See Gideon Goldenberg, “On Direct Speech and the Hebrew 
Bible,” in Studies in Hebrew and Aramaic Syntax: Presented to Professor J. Hoftijzer on the Occasion of His 
Sixty-Fifth Birthday, eds., K. Jongeling, H. L. Murre-Van den Berg, and L. van Rompay, Studies in Semitic 
Languages and Linguistics 17 (Leiden; New York: Brill, 1991), 86; to learn more about the significance of 
verbum dicendi in introducing direct speech, see Samuel A. Meier, Speaking of Speaking: Marking Direct 
Discourse in the Hebrew Bible, VTSup 46 (Leiden; New York: Brill, 1992), 59–130. 
60 As wayyiqtol develops the narrative structure of a text, the yiqtol verb forms are prominent in marking a 
discursive text. See Alviero Niccacci, “Basic Facts and Theory of the Biblical Hebrew Verb System in Prose,” 






7:10, where it is employed for the second time.61 The two x-yiqtol clauses יְהָוה ִמִּצּיֹון יְִׁשָאג (the 
LORD roars from Zion) and ו  and from Jerusalem he utters his voice) in) ּוִמירּוָׁשַלם יִֵּתן קֹו
1:2b–c are noteworthy in view of their inversion. In 1:2b יְהָוה is the first word which comes 
before the verb. Likewise, in 1:2c the location יְרּוָׁשַלם is positioned at the beginning before 
the verb. It is emphatic because of its position. 62  Thus, 1:2b and 1:2c have the same 
grammatical structure, as do 1:2d ( ּו נְאֹות ָהרִֹעיםְוָאְבל , the pastures of the shepherds will 
mourn) and 1:2e (ְויֵָבׁש רֹאׁש ַהַּכְרֶמל, the top of Carmel will wither), which contain verbs in 
wᵉqatal-form. However, in the former two clauses, no reason is given for the roaring of the 
Lord, nor do they reveal what he utters. Once again, the positioning of the verbs ָאַבל (to 
mourn), and יֵָבׁש (to dry) emphasize these actions, inferring that the wᵉqatal clauses are no 
less important syntactically than the x-yiqtol clauses. The sets of verbs in both the x-yiqtol 
clauses and the succeeding wᵉqatal clauses remain at the fore in this unit. The four verbs, 
 provide an understanding of the role of the Lord. The significance יֵָבׁש and ָאַבל ,נַָתנ קֹול ,ָׁשַאג
of the Lord’s roaring and utterances will be discussed in the section dealing with semantics 
(2.2), while that of Zion and Jerusalem will be developed under the heading text-pragmatics 
(2.3). 
2.1.3 Summary 
The syntactic analysis shows the distinctiveness of each unit. The first minor unit 1:1a–c has 
two verbs in qatal-form, whereas, in the second minor unit 1:2a–e there is a combination of 
verb forms – wayyiqtol, yiqtol and wᵉqatal. However, temporal phrases can be found in 1:1c 
only. Despite these structural differences there are also similarities between the units. The 
reasons for connecting them are many. Firstly, ַוּיֹאַמר the opening phrase in 1:2a, confirms 
that of 1:1a  ֵָעמֹוס יִּדְבר , both of which concern Amos. Secondly, the verb forms, qatal in the 
first unit and wayyiqtol in the second, are both employed similarly to provide the 
background information on the text. Thirdly, there are multiple references to locations in 
both units, Tekoa (1:1b), Israel and Judah (1:1c), Zion (1:2b), Jerusalem (1:2c) and Carmel 
(1:2e). 
                                                          
61 Möller, A Prophet in Debate, 159; van Wieringen, “The Prophecies against the Nations in Amos 1:2–3:15,” 
8; Eidevall, Amos: A New Translation with Introduction and Commentary, 92. 






2.2 TEXT-SEMANTICS: AMOS 1:1–2 
2.2.1 What Amos Saw (1:1a–c) 
־יְהּוָדה ּוִביֵמי יָָרְבָעם ֶּבן־יֹוָאׁש ֶמֶל ִּדְבֵרי ָעמֹוס ֲאֶׁשר־ָהיָה ַבּנְֹקִדים ִמְּתקֹוַע ֲאֶׁשר ָחזָה ַעל־יְִׂשָרֵאל ִּביֵמי ֻעּזִּיָה ֶמלֶ 
(Amos 1:1a–c)  ׃ַעׁשרַ הָ ְׁשנַָתיִם ִלְפנֵי  יְִׂשָרֵאל 
The opening expression ִּדְבֵרי ָעמֹוס (words of Amos) attests Amos as being the author. This is 
followed by information on Amos himself ( ַבּנְֹקִדים ִמְּתקֹועַ  ֲאֶׁשר־ָהיָה ), what distinguished him 
from his contemporaries in that he was chosen to have a vision of Israel (ֲאֶׁשר ָחזָה ַעל־יְִׂשָרֵאל) 
and when he received it ( ־יְהּוָדהּוִביֵמי יָָרְבָעם ֶּבן־יֹוָאׁש ֶמֶל יְִׂשָרֵאל ּבִ  ַעׁשרַ הָ ְׁשנַָתיִם ִלְפנֵי  יֵמי ֻעּזִּיָה ֶמֶל ).63 
In 1:1b–c details of his profession and the place where he lived are given. He was one 
among the herdsmen64 of Tekoa, a village in the Judean hills a few miles southeast of 
Bethlehem.65 Other than his profession as a shepherd, Amos could not lay claim to having 
any particular talent or ability. Nevertheless, he is chosen to speak a message of doom 
(1:1a–2e). 
Although 1:1a opens with the expression ִּדְבֵרי ָעמֹוס (the words of Amos), no record of these 
words appears in either 1:1b or 1:1c. Rather, the spoken words are presented in 1:2a–e. 
Nevertheless, there is a hint regarding the substance of his words in 1:1c: ָחזָה ַעל־יְִׂשָרֵאל (he 
saw concerning Israel). As the terms ָּדָבר (words) in 1:1a and ָחזָה (to see) in 1:1c belong to 
                                                          
63 Many commentaries discuss this matter – Amos, the man and his mission – for instance, see Gary V. Smith, 
Amos: A Commentary, Library of Biblical Interpretation (Grand Rapids: Zondervan, 1989), 1–4; Shalom M. 
Paul, Amos: A Commentary on the Book of Amos, Hermeneia (Minneapolis: Fortress, 1991), 1–7, 33–36; Jörg 
Jeremias, The Book of Amos: A Commentary, trans. Douglas W. Stott, OTL (Louisville: Westminster John 
Knox, 1998), 1–2; Billy K. Smith and Frank S. Page, Amos, Obadiah, Jonah, NAC 19B (Nashville: Broadman 
& Holman, 1995), 23–28; Eidevall, Amos: A New Translation with Introduction and Commentary, 94–96. 
64 The nature of Amos’ profession is opened to debate as  ִּנֵֹקד is rarely used when referring to a shepherd.  ִּנֵֹקד 
also occurs in 2 Kgs 3:4. Was he wealthy like a sheep-owner? Was he a poor shepherd who struggled for his 
daily existence? See various opinions in William Rainey Harper, A Critical and Exegetical Commentary on 
Amos and Hosea, ICC (Edinburgh: T&T Clark, 1979), 3; James Luther Mays, Amos: A Commentary, OTL 
(London: SCM, 1969), 10; Gerhard F. Hasel, Understanding the Book of Amos: Basic Issues in current 
Interpretations (Grand Rapids: Baker, 1991), 36–40; Steiner, Stockmen from Tekoa, 70–87; Gerald A. 
Klingbeil and Martin G. Klingbeil, “The Prophetic Voice of Amos as a Paradigm for Christians in the Public 
Square,” TynBul (2007): 165; Howard Moltz, “A Literary Interpretation of the Book of Amos,” Hor 25 (1998): 
62. 
65 Steiner, Stockmen from Tekoa, 89; Francis I. Andersen and David Noel Freedman, Amos: A New Translation 
with Introduction and Commentary, AB 24A (New York: Doubleday, 1989), 188; Hasel, Understanding the 
Book of Amos, 49; Klingbeil and Klingbeil, “The Prophetic Voice of Amos as a Paradigm for Christians in the 
Public Square,” 164; Łukasz Niesiołowski-Spanò, “Biblical Prophet Amos: A Simple, Poor Shepherd from 
Judah?” in Eyergesias Charin: Studies Presented to Benedetto Bravo and Ewa Wipszycka by Their Disciples, 







the semantic-field of ‘communication,’ it can be deduced that the words of Amos (1:1a) 
result from his seeing (1:1c).66 
Elsewhere in the book the term ָּדָבר occurs in relation to the prophets. It is stated in 3:7 that 
the Lord does nothing, if he has not already revealed his secret to his servants, the prophets. 
This is reinforced in 3:8 when the Lord asked, who cannot prophesy?67 It is possible to 
identify a connection between ָּדָבר and prophecy in both verses. Likewise, the word ָחזָה 
confirms its relation to prophecy, and thus the seeing (ָחזָה) in 1:1c points to a prophetic 
vision rather than the natural vision of the eyes.68 Briefly, as they relate to prophecy, ָּדָבר 
becomes a prophetic word and ָחזָה becomes more of a revelatory vision. In other words, the 
expressions ִּדְבֵרי ָעמֹוס and ַוּיֹאַמר assume a prophetic dimension, with the expression ָחזָה
 also becoming a prophetic seeing or vision. Therefore, among the shepherds of ַעל־יְִׂשָרֵאל
Tekoa, Amos is singled out as being different. What makes him different are his words and 
his seeing. That what he saw had existentially changed his life from that of shepherd to one 
of prophet, is attested by the proclamation in 1:2a–e. The three temporal phrases in 1:1c 
highlight Amos’ prophetic activity. The first two phrases provide information on the Kings 
of Israel who ruled at the time, King Uzziah of Judah and King Jeroboam of the Kingdom of 
Israel. 69  The final and third temporal asyndetic phrase mentions a specific disastrous 
earthquake. 
It is interesting to note the association between Amos’ seeing concerning Israel and the 
earthquake (ַרַעׁש). The term ַרַעׁש in the Hebrew Bible is often used metaphorically. For 
instance, it can be a natural phenomenon, which could be interpreted as a sign of the 
displeasure of the Lord,70 or nature’s response to the theophanic presence of the Lord.71 It, 
                                                          
66 Marvin A. Sweeney remarks, the expression which he saw concerning Israel, qualifies the initial reference to 
the words of Amos. Marvin A. Sweeney, The Twelve Prophets: Volume One, Hosea, Joel, Amos, Obadiah, 
Jonah, ed. David W. Cotter, Berit Olam: Studies in Hebrew Narrative and Poetry (Collegeville, MN: Liturgical 
Press, 2000), 197. 
ה ִּדֶּברֲאדֺנָי יְהוִ  ִמי לֺא יִּנֵָבא Amos 3:7) and) לֺא יֲַעֶׂשה ֲאדֺנָי יְהִוה ָּדָבר ִּכי ִאם־ָּגָלה סוֺדוֺ ֶאל־ֲעָבָדיו ַהנְִביִאים 67  (Amos 3:8). 
68 See Jackie A. Naudé, “חזה,” NIDOTTE 2:56, 58. (cf. Isa 1:1; 2:1; 13:1; Mic 1:1; Hab 1:1; Ezek 12:27; 
13:16). 
69 See 2 Kgs 14:17–15:7, and 2 Chr 26, for an account of the reign of these kings. 
70 Num 16:31; 1 Sam 14:15; 1 Kgs 19:11. See Andersen and Freedman, Amos: A New Translation with 
Introduction, 193. 
71 Exod 19:18; Judg 5:4; Hab 3:6; Ps 18:7; 29:6; 97:4; 114:4. See Andersen and Freedman, Amos: A New 






 can also mean physical shaking caused by extreme fear.72 Because of the variety of ,ַרַעׁש
uses of the word ַרַעׁש it is difficult to interpret the clause  ַעׁשרַ הָ ְׁשנַָתיִם ִלְפנֵי  with any great 
certainty. Could it be a means of divine judgement, imagery depicting punishment for sins? 
Or could it be a natural disaster remembered years later due to its intensity? The next part of 
the book presents the prophecies as a series of divine judgements that have the restorative 
purpose of returning Israel to the Lord. In such a scenario, the earthquake (ַרַעׁש) could be 
considered to be a means of divine judgement with two years being the time allowed for 
repentance.73 However, despite all of the warnings the people of Israel failed to return to the 
Lord, resulting in the earthquake. 74  Hence, Amos’ vision concerning Israel and the 
earthquake mentioned in 1:1c establishes an association between them. 
2.2.2 The Lord Roars (1:2a–e) 
ֹ ַוּיֹאַמר יְהוָ  ו ְוָאְבלּו נְאֹות ָהר  e)–(Amos 1:2a :ִעים ְויֵָבׁש רֹאׁש ַהַּכְרֶמלה ִמִּצּיֹון יְִׁשָאג ּוִמירּוָׁשַלם יִֵּתן קֹו
Unit 1:2a–e is notable in that for the first time, the Lord is explicitly mentioned and is 
portrayed in a metaphorical way:  ִמִּצּיֹון יְִׁשָאגיְהָוה  (the LORD roars from Zion). The clause 
ו  and from Jerusalem he utters his voice) 1:2c semantically matches the) ּוִמירּוָׁשַלם יִֵּתן קֹו
clause ִמִּצּיֹון יְִׁשָאג (roars from Zion) 1:2b. As one immediately follows on from the other these 
parallel clauses serve to emphasize the roaring of the Lord. Possibly, the roaring (ָׁשַאג) could 
be that of a lion.75 Normally the lion is a trope indicating threat or power, while the roaring 
predicts danger.76 If so, how can the action of the Lord, who roars and utters his voice be 
understood? That it cannot in any way be taken to be a symbol promising a pleasant 
                                                          
72 M. V. van Pelt and W. C. Kaiser, Jr., “רעׁש,” NIDOTTE 3:1160–61, (cf. Ezek 12:18). 
73 Harper, A Critical and Exegetical Commentary on Amos and Hosea, 7. 
74 Harper, A Critical and Exegetical Commentary on Amos and Hosea, 7. 
75 The verb ָׁשַאג, appears further in chapter 3 where it is asked “would a lion roar in the forest if there is no prey 
for him? Would a young lion raise his voice from the den, without having caught anything?” (Amos 3:4). In 
addition, the significance of the prophecy is metaphorically presented in Amos 3:8: “a lion has roared, who 
will not fear? The Lord GOD has spoken, who will not prophesy?” Harper’s observation is in line with this as 
he says, “the roaring is that of the lion, not that of thunder (as perhaps in Joel and Jer 25:30) nor of waves, 
though this is found elsewhere, cf. Isa 5:30.” Harper, A Critical and Exegetical Commentary on Amos and 
Hosea, 10. 
76 See the discussion on the metaphorical application of lion to Yahweh by means of the lion’s roar in Brent A. 
Strawn, What Is Stronger than a Lion?: Leonine Image and Metaphor in the Hebrew Bible and the Ancient 






outcome, is confirmed in 1:2d–e: ְוָאְבלּו נְאֹות ָהרִֹעים (the pastures of the shepherds will mourn) 
and ְויֵָבׁש רֹאׁש ַהַּכְרֶמל (the top of Carmel will wither).77 
The first implication is mourning (1:2d):78 ְוָאְבלּו נְאֹות ָהרִֹעים (the pastures of the shepherds 
will mourn).79 The mourning of the pastures can allude to the lamentation of the shepherds 
themselves. Even though withering of the pastures occurs, there is no specific mention of 
what causes such mourning. One possible explanation is the likelihood of drought in the 
land.80 In any case, the situation predicted is distressing. The roaring of the Lord in 1:2b, the 
raised voice in 1:2c, the wailing in 1:2d and the withering of Carmel in 1:2e all point to a 
divine verdict and vengeance. Amos, being a shepherd himself, appreciates the agony felt by 
the shepherds when the pastures perish. 
Similarly, the second prediction, the withering of the top of Carmel (1:2e), further reinforces 
the effect of the Lord’s roaring. 81  That the strike occurred on the top of Carmel is 
significant. The inference is that fire is sent not from below but from above, suggesting that 
there is a divine intervention behind this action. A second point worthy of note is that 
Carmel is a place renowned for its green and fertile land.82 Therefore, the withering of 
Carmel adds emphasis to the severe effect of the Lord’s roaring.83 Apart from all this, it is 
significant that it is from Zion that the Lord roars, the effects of which reach Carmel in the 
                                                          
77 S. D. (Fanie) Snyman, “Eretz and Adama in Amos,” in Stimulation from Leiden: Collected Communications 
to the XVIIIth Congress of the International Organization for the Study of the Old Testament, Leiden 2004, ed. 
Hermann Michael Niemann and Matthias Augustin, BEATAJ 54 (Frankfurt am main: Peter Lang, 2006), 140. 
78 The employment of the lamentation theme is in evidence elsewhere in the book of Amos. See Amos 5:1–3, 
16–17; 8:3, 8 and 8:10. 
79 Hayes explains the metaphor of the earth mourning. She argues that the verb אבל is linked with earth or a 
related word. See Katherine Murphey Hayes, The Earth Mourns: Prophetic Metaphor and Oral Aesthetic, 
AcBib 8 (Leiden; Boston: Brill, 2002), 12. Here the pastures of the shepherds are somehow connected to the 
earth. In 8:10 the earth does not mourn but becomes dark and feasts are turned into mourning. 
80 Notice the correlation between the themes of mourning and dryness in Amos 1:2 in Hayes, The Earth 
Mourns, 19–35. 
81 Strawn, What Is Stronger than a Lion? 59. 
82  Carmel which is in the northern mountain range of Israel, is distinguished by its lush and bountiful 
vegetation, rich pastures, and forests (compare, for example, Isa 33:9; 35:2; Jer 50:19; Amos 9:3; Nah 1:4; 2 
Chr 26:10). Paul, A Commentary on the Book of Amos, 40. 
83 According to Karl Möller “the withering of the top of Carmel is even more surprising and staggering than 
the mourning or withering of the shepherd’s pastures.” Möller, A Prophet in Debate, 164. Paul also expresses 
how significant the withering of Carmel is: “it [Carmel] represents the polar opposite of “wilderness” (Isa 
32:15–16; Jer 4:26; 50:19) and “brush” (Isa 29:17; 32:15), and its withering signifies a major calamity (Isa 
33:9; Nah 1:4).” Paul, A Commentary on the Book of Amos, 40; and Harper “the greatest calamity imaginable 






far north of Israel. Such is the thunder in the Lord’s voice that can be heard throughout the 
Kingdoms of Israel in the north and Judah in the south.84 
2.2.3 Summary 
In brief, units 1:1 and 1:2 are interconnected, attested by the opening expressions, words of 
Amos in 1:1a, he saw concerning Israel in 1:1c and he said in 1:2a. Amos employs the 
metaphorical expressions, roaring of the Lord and raising of his voice to predict danger. His 
prophetic words (1:1a, 1c, 2a) hint that the divine judgement is imminent with confirmation 
coming in the allusions to weeping and withering. 
2.3 TEXT-PRAGMATICS: AMOS 1:1–2 
Having completed the semantic analysis, this section is an examination of the pragmatic 
elements of the communication in Amos 1:1–2. Special attention is given to the study of the 
role of the Lord in the communication. Each unit is discussed separately. 
2.3.1 Communication: About Amos 
Initially, unit 1:1a–c, which contains no direct speech, does not appear to have any 
communicative role. Despite the opening expression ִּדְבֵרי ָעמֹוס (words of Amos) which hints 
at some follow-on, direct quotations, it in fact provides information on Amos rather than on 
any of his words. Therefore, the discussion over who is speaking and who is addressed and 
the time of speaking is apparently unimportant. However, on closer examination, an element 
of communication can be seen, specifically in the expression ָחזָה ַעל־יְִׂשָרֵאל (he saw 
concerning Israel) in 1:1c. Even though it is not stated what is being communicated in the 
message concerning Israel, the phrase ָחזָה ַעל־יְִׂשָרֵאל implies that it is being directed at Israel. 
Besides this, the unit provides information on Amos – his identity and his profession (1:1b), 
his vision and when it occurred (1:1c). Therefore, it is legitimate to state that the 
communication implicitly present in unit 1:1a–c is the initial stage in the development of the 
prophetic communication in the book of Amos. 
                                                          
84 Paul interprets this in relation to the sovereignty of the Lord. That the Lord roars from Zion, from where his 
voice carries from Carmel in the north to Judah in the south, attests the prophetic message that he rules over the 






2.3.2 Communication: Amos Speaks 
The communication phase in unit 1:2a–e can be explained by the presence of the ָאַמר form 
of the verb in 1:2a. This verbum dicendi ָאַמר introduces direct speech in 1:2b–e. The verbum 
dicendi which appears in wayyiqtol-form (ַוּיֹאַמר) indicates that the words were spoken at 
some time in the past. The communication begins with the character Amos (ַוּיֹאַמר), who 
takes the role of prophet. Though Amos is the speaker in 1:2a, it reveals nothing about the 
addressee. His communication in 1:2a–e is related to what he saw concerning Israel in 1:1c, 
which leads to the assumption that the communication is with the Northern Kingdom of 
Israel. However, an alternative view is suggested in 1:2b–c when Amos communicates that 
the Lord roars from Zion (1:2b) and utters his voice from Jerusalem (1:2c). In 1:2b–c the 
Lord himself speaks and although there is no specific mention of with whom precisely he is 
communicating, one cannot deny the Judean perspective.85 The scenario changes in 1:2d–e 
where the focus is firmly on how, in the aftermath of the Lord’s speaking, the pastures of the 
shepherds and Carmel have been significantly affected. Therefore, the geographical spread 
suggests the entirety of the nation,86 as does the Lord’s roaring and speaking from Zion and 
Jerusalem, which reaches Carmel. This prompts the conclusion that even though no specific 
addressee is identified in 1:2a–e, Amos communicates with both Israel and Judah.  
2.3.3 Summary 
The following diagram represents the communication to be found in 1:1a–2e. 




character Amos         no specific addressee         1:1a–c 
 [ָחזָה ַעל־יְִׂשָרֵאל]
character Amos                no specific addressee          1:2a–e   
 [ַוּיֹאַמר]
                                                          
85 Park, The book of Amos as Composed and Read in Antiquity, 70; van Wieringen, “The Prophecies against 
the Nations in Amos 1:2–3:15,” 8–9. 
86 A geological study of the land that comprises both Carmel in the north and southern pastures indicates that 
the whole of Israel and Judah together is being considered. See Pietro Bovati and Roland Meynet, Le Livre du 
prophète Amos, Rhétorique Biblique 2 (Paris: Cerf, 1994), 28, 32; van Wieringen, “The Prophecies against the 






2.4 CONCLUDING REMARKS 
Inferences about the role of the Lord in the first minor unit (1:1a–c) can be deduced from 
two expressions in 1:1c. The first expression is ָחזָה ַעל־יְִׂשָרֵאל (he saw concerning Israel) and 
the second expression is  ַָעׁשרַ ְׁשנַָתיִם ִלְפנֵי ה  (two years before the earthquake). Since the words 
and the vision of the prophet are always connected to the Lord it is reasonable to conclude 
that the vision concerning Israel, which was seen by Amos could not occur independently of 
the Lord.87 Prominent in the second expression is the word  ַַעׁשר  (earthquake). An earthquake 
is a natural phenomenon and never the result of human initiative. Accordingly, the 
earthquake mentioned in 1:1c signals a divinely ordered punishment due to the reluctance of 
the people of Israel to turn back to the Lord. Since an earthquake is involved, which is a 
calamity beyond human control, it is a reminder of the great power and majesty of the 
Lord.88 
The second unit 1:2a–e differs from the first unit (1:1a–c), in that there is an explicit 
reference to the Lord: the LORD roars from Zion and from Jerusalem he utters his voice 
(1:2b–c). It is not known why the Lord roars or what he utters. Nevertheless, the roaring can 
be compared with the roaring of a lion after its prey. Consequently, the roaring of the Lord 
can be taken to be his wrath,89 as can the raising of his voice depict a furious Lord. Even 
though the reason for this anger is not known, devastation resulting from the Lord’s anger is 
confirmed in 1:2d–e. The level of the Lord’s fury is such that the pastures and rich soil of 
Carmel are totally destroyed.90 In essence, such depictions of the Lord are a fitting prelude 
to the forthcoming prophecies against the nations. 
                                                          
87 See Smith, Amos, 22. Based on the expression he saw concerning Israel (ָחזָה, he saw, viewed), Smith accepts 
the vision was of divine origin and declares that Amos faithfully proclaimed what he heard and reported what 
he saw. 
88 See Katharine J. Dell, “Amos and the Earthquake: Judgment as Natural Disaster,” in Aspects of Amos: 
Exegesis and Interpretation, ed. Anselm C. Hagedorn and Andrew Mein, LHBOTS 536 (New York: T&T 
Clark, 2011), 14, who remarks that while, from a moral standpoint humans see earthquakes as a means of 
meting out punishment for wrongdoing, the power of the Lord to control when and where these and other 
natural disasters occur must not be underestimated. 
89 Smith, Amos, 26, 28, who views the roaring of the Lord as an announcement of judgement and additionally 
mentions that even in Jerusalem he wields his power. 





PROPHECIES REGARDING THE NATIONS
A succession of prophecies concerning the nations, eight in total, is the subject for study in 
this chapter. Each prophecy begins with the divine declaration that the Lord will not revoke 
his decision to inflict punishments (1:3b, 6b, 9b, 11b, 13b; 2:1b, 4b, 6b). Following on from 
this are the accusations of indiscretions which are levelled against the nations and the 
resulting chastisements. The direct speech occurrences in this unit, all exhibiting the same 
structural pattern, with the divine speech formula ּכֹה ָאַמר יְהָוה (thus said the LORD), being 
common to all eight prophecies, provides a connection between them. In each prophecy, 
apart from at the beginning, where the Lord makes what appears to be an irreversible decree, 
the construction employed in the announcement of the punishments incorporates the verbs in 
wᵉqatal-form. The semantic study based on the syntactic units, examines the content of each 
of these units for the meaning of the prophecies and the implications for each nation, with all 
transgressions being subject to divine judgement. The pragmatic analysis of the unit 
explores communication in three areas – with Judah, Israel, and the text-immanent reader. 
The concluding part of the study places the focus on the Lord, specifically where he is to be 


















































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































Amos 1:3–3:2 has the following divisions. 
minor units bigger units major units 

















3:1a–2b  3:1a–2b 
The first minor unit in this section is 1:3a–5e. The direct speech formula ּכֹה ָאַמר יְהָוה (thus 
said the LORD) which appears in 1:3a introduces the direct speech in 1:3b–5d.91 This speech 
formula is a verbal clause having the verbum dicendi ָאַמר in qatal-form, which serves to 
mark the direct speech which follows as the message of the Lord.92 This introduction is 
repeated in all further minor units up to 2:6a–9e. The direct speech opens with the x-yiqtol 
verbal clause in which x denotes a prepositional phrase which begins with the preposition ַעל 
ָׁשה ִּפְׁשֵעי ַדֶּמֶׂשק ְוַעל־ַאְרָּבָעה) א Then the negative particle .(ַעל־ְׁש  together with the yiqtol-form 
in the first person singular (ֲאִׁשיֶבּנּו), describe the action of the Lord: I will not revoke it.93 The 
                                                          
91 Divine speech formulas are those prescribed expressions that begin or end sayings establishing them as 
words of the Lord. See James Limburg, “Sevenfold Structures in the Book of Amos,” JBL 106 (1987): 217. 
For a brief description of speech formulas which recur in the book of Amos, see Hans Walter Wolff, Joel and 
Amos: A Commentary on the Books of the Prophets Joel and Amos, trans. Waldemar Janzen, S. Dean McBride, 
Jr., and Charles A. Muenchow, Hermeneia (Philadelphia: Fortress, 1977), 92, 143–44; Meier, Speaking of 
Speaking, 273–97; Möller, A Prophet in Debate, 74–79. 
92 This same formula is seen again in Amos 1:6, 9, 11, 13; 2:1, 4, 6; 3:11, 12; 5:3, 4, 16 and 7:17. This type of 
speech formula associates the Lord with the message. 
93 The difficulty in interpretation arising from the presence of the suffix in the refrain א ֲאִׁשיֶבּנּו  (1:3, 6, 9, 11, 
13; 2:1, 4, 6), is much debated. Linville thinks the sense of א ֲאִׁשיֶבּנּו  differs in some cases, but the expression is 
polysemous, and the uncertainty stirs the imagination of the readers regarding the bond between the Lord and 
Israel, see James R. Linville, “What Does ‘It’ Mean? Interpretation at the Point of No Return in Amos 1–2,” 
BibInt 8 (2000): 405, 408, 409. Michael L. Barre, “The Meaning of l' 'sybnw in Amos 1:3–2:6,” JBL 105 
(1986): 617, 622, who thinks, א ֲאִׁשיֶבּנּו  refers to each nation named. However, many studies agree on a single 
meaning, though they differ widely on what א ֲאִׁשיֶבּנּו  refers to. In this study the suffix “it” alludes to the 
punishment that the Lord is about to inflict. See Wolff, Joel and Amos, 128, 153–54; Wilhelm Rudolph, Joel, 





third person masculine singular suffix attached to the verb indicates the Lord’s decision not 
to withdraw the expected punishment.94 Again, this refrain recurs in all of the minor units up 
to 2:6a–9e, the difference being the nation accused. The verbal form ּדּוָׁשם (they have 
threshed) in 1:3c is an infinitive construct containing a suffix. However, this masculine 
suffix is in the plural form and it denotes the transgressions of Damascus. Thus the two 
verbs (א ֲאִׁשיֶבּנּו ,ּדּוָׁשם ) in 1:3b–c differ in tense and form and denote the foreground and 
background respectively. There follows in 1:4a–5d a series of verbs in wᵉqatal-form: ְוִׁשַּלְחִּתי 
(I will send) in 1:4a,  ְוָאְכָלה (it will devour) in 1:4b,  I will) ְוִהְכַרִּתי ,I will break) in 1:5a) ְוָׁשַבְרִּתי 
cut off) in 1:5b, and ְוגָלּו (they shall go into exile)95 in 1:5d, excluding 1:5c due to its 
elliptical construction.96 These verbs, while looking forward, place the text in the discursive 
background. This creates an air of expectancy in Damascus regarding the impending 
calamities. Three of the five verbs in wᵉqatal-form are in the first person singular, indicating 
that these are the actions of the Lord. The direct speech formula ָאַמר יְהָוה (said the LORD), 
which contains ָאַמר, the most often used quotation verb in qatal-form, concludes the unit 
(1:5e). 
The infinitive construct verbal forms (וָתם  which appear in 1:6c and 1:6d connect ,(ְלַהְסִּגיר ,ַהגְ
both clauses due to their similar verbal forms. However, the morphological difference, 
which occurs as the infinitive construct (וָתם  in 1:6c, has a masculine plural suffix (ַעל־ַהגְ
which is absent in the second verb (ְלַהְסִּגיר). The verbs are preceded by two different 
prepositions, namely, ַעל and  ְַעל .ל is used causally whereas  ְל, attached to the infinitive verb, 
denotes purpose. Clauses 1:7a–8d contain a series of verbs in wᵉqatal-form. Of these five, 
three, ְוִׁשַּלְחִּתי in 1:7a, ְוִהְכַרִּתי in 1:8a and ַוֲהִׁשיבֹוִתי in 1:8c are in the first person singular, 
confirming these as the actions of the Lord. The remaining verbs are in wᵉqatal-forms, ְוָאְכָלה 
in 1:7b being in the third person feminine singular, while ְוָאְבדּו in 1:8d is in the plural. An 
interruption in the succession of clauses containing wᵉqatal verbal forms occurs with the 
                                                          
94 Therefore, Shalom Paul concludes that the suffix “it” is anticipatory in this clause. Paul, A Commentary on 
the Book of Amos, 46; Mays, Amos: A Commentary, 25; Möller, A Prophet in Debate, 178. 
95 The theme of exile appears, explicitly and implicitly, in several places in the book, this being the first 
reference. Further references are found in Amos 1:6, 8, 9, 15; 2:13–16; 3:7; 4:2–3; 5:5, 27; 6:7; 7:11, 17; 9:4, 
14–15. See Jan Christian Gertz, “Military Threat and the Concept of Exile in the Book of Amos,” in The 
Concept of Exile in Ancient Israel and Its Historical Contexts, ed. Ehud Ben Zvi and Christoph Levin, BZAW 
404 (Berlin: de Gruyter, 2010), 19–26. 
96 Clause 1:5c  ְֶותֹוֵמ ֵׁשֶבט ִמֵּבית ֶעד, not having a verb is dependent on the verb ָּכַרת to cut off in 1:5b. For 
discussion on ellipsis, see Widder, “Linguistic Fundamentals,” in Mangum and Westbury, Linguistics & 





inclusion of the elliptical clause (ון  in 1:8b, which contains a participle (ְותֹוֵמ ֵׁשֶבט ֵמַאְׁשְק
dependent on the wᵉqatal-form in 1:8a. The concluding direct speech formula ָאַמר ֲאדֹנָי יְהִוה 
which is seen with the verbum dicendi ָאַמר in 1:8e is in qatal-form and has the long divine 
naming ֲאדֹנָי יְהִוה. 
The infinitive verb (ַהְסִּגיָרם) headed by ַעל in 1:9c provides background information on the 
decision of the Lord to punish. This continues in the wᵉ-x-qatal clause א זְָכרּו ְו , in 1:9d, 
which gives the second reason for the forthcoming punishment. It is significant that out of 
the two wᵉqatal-form which follow, the first ְוִׁשַּלְחִּתי (I will send), in the first person singular, 
describes the action of the Lord, while the second ְוָאְכָלה (it shall devour) in the third person 
feminine singular, describes the consequences. It is remarkable that this unit contains no 
concluding direct speech formula. 
Again, in 1:11b–12b, as in the previous unit, there is no concluding speech formula. A 
number of verbal forms in the direct speech maintain the thread of the discursive in the text. 
The verbal clause 1:11c is constituted of an infinitive construct with a third person 
masculine singular suffix (ָרְדפֹו) and is followed by a qatal construction (ְוִׁשֵחת ַרֲחָמיו) in 
1:11d. It is a significant point that the wᵉ before the verb ִׁשֵחת is a real conjunction and not 
part of the verbal form. Therefore the verb ְוִׁשֵחת, seemingly a wᵉqatal, is in fact, a verb in 
qatal-form. The clause, 1:11) ַוּיְִטרֹף ָלַעד ַאּפֹוe), a wayyiqtol construction, is a Sproßerzählung. 
It is followed by a qatal-form ָׁשַמר, in 1:11f. The changes in the person, gender, and number 
of the wᵉqatal verbal forms (ְוָאְכָלה ,ְוִׁשַּלְחִּתי) in the remaining two clauses 1:12a and 1:12b, are 
worthy of note. 
The final unit in the first chapter of the book 1:13a–15b is introduced by and concludes with 
the divine speech formula which includes the verbum dicendi ָאַמר in qatal-form. The 
introduction ּכֹה ָאַמר יְהָוה and the conclusion ָאַמר יְהָוה, differ only in the addition of the 
particle adverb ּכֹה to the first. This is followed by two infinitive construct forms ( ָּבַקע,ָרַחב  ) in 
1:13c and 1:13d. Both clauses are characterized by the presence of the masculine plural 
suffix (ִּבְקָעם and ְּגבּוָלם). The infinitive construct in both clauses are preceded by the causal 
preposition ַעל in 1:13c and by the particle conjunction ְלַמַען, used to indicate purpose, in 





denotes punishment, while both 1:14b and 1:15a are in the third person plural, and indicate 
further punishment. 
The infinitive construct form with the third person masculine singular suffix (ָׂשְרפֹו) describes 
the sin of Moab in 2:1c. This is followed in 2:2a–c, 2:3a by a series of verbs in wᵉqatal-
form, 2:2) ְוִׁשַּלְחִּתיa); 2:2) ְוָאְכָלהb); 2:2) ּוֵמתc) and 2:3) ְוִהְכַרִּתיa), which constitutes the main 
line of the background communication. In each clause the wᵉqatal-form appears in the first 
position. There follows, in 2:3b, ֶאֱהרֹוג, a verb in yiqtol-form. Though the wᵉqatal clause in 
2:3a (a verb in wᵉqatal-form – object – prepositional phrase) and the yiqtol clause in 2:3b 
(object – a verb in yiqtol-form – prepositional phrase) are notable with an inversion, they 
differ in orientation as the wᵉqatal marks the background, but also looks forward, and the 
yiqtol refers to the foreground. For example, though both the slaying of the judge (ְוִהְכַרִּתי 
) and the killing of the officials (ׁשֹוֵפט ִמִּקְרָּבּה ָׂשֶריָה ֶאֱהרֹוג ִעּמֹו־ְוָכל ) together appear to be one 
event, they do not happen in sequence.97 The direct speech ends in 2:3c with the concluding 
speech formula ָאַמר יְהָוה. 
The infinitive construct clause, ּתֹוַרת יְהָוה־ָמֳאָסם ֶאת־ַעל  (2:4c), having an objective phrase 
marked with an object marker ֶאת ( ּתֹוַרת יְהָוה־ֶאת ) gives the reason for the punishment. Further 
information on this is given in 2:4d, a wᵉ-x-qatal construction (א ָׁשָמרּו  with a ְוֻחָּקיו .(ְוֻחָּקיו 
masculine singular suffix denoting the statutes of the Lord forms the x. The background 
nature of the text is maintained by the verbs in wayyiqtol-form (ַוּיְַתעּום) in 2:4e and in qatal-
form (ָהְלכּו) in 2:4f, and by the two verbs in wᵉqatal-form (ְוָאְכָלה ,ְוִׁשַּלְחִּתי) in 2:5a and 2:5b. 
The infinitive construct clause ִמְכָרם ַּבֶּכֶסף ַצִּדיק־ַעל  (2:6c), preceded by the preposition ַעל and 
the elliptical clause 2:6) ְוֶאְביֹון ַּבֲעבּור נֲַעָליִםd), gives the reasons98 for the Lord not revoking his 
decision to punish. 2:7a is a participial verbal clause preceded by the article  ַה, which 
functions as a ַה-relativum. Present in 2:7b–c are two wᵉ-x-yiqtol constructions. The infinitive 
construct verbal form ַחֵּלל preceded by a preposition ְלַמַען in 2:7d, reflects the purpose (so as 
to profane my holy name) of the action in 2:7c (and the man and his father go to the same 
maid).99 Two further wᵉ-x-yiqtol constructions appear in 2:8a and 2:8b where x denotes two 
                                                          
97 Duane A. Garrett, Amos: A Handbook on the Hebrew Text, Baylor Hand Book on the Hebrew Bible (Waco, 
TX: Baylor University Press, 2008), 51. 
98 John C. Beckman, Williams’ Hebrew Syntax, rev. and exp. 3rd ed. (Toronto: University of Toronto Press, 
2007), 190. A cause can be expressed in an infinitive construct, preceded by ַעל. 





locative phrases: ִמזְֵּבחַ ־ֵאֶצל ָּכל  (beside every altar) and ֵהיֶהם  house of their God). The) ֵּבית ֱא
locative phrase in 2:8a is preceded by the preposition ֵאֶצל. The wᵉ-x-qatal construction which 
follows is characterized by the first person personal pronoun ָאנִֹכי, despite the presence of the 
first person verb in qatal-form ִהְׁשַמְדִּתי, in 2:9a, putting the emphasis on the verb. This is 
followed by two nominal clauses 2:9) ֲאֶׁשר ְּכגַֹבּה ֲאָרזִים ָּגְבהֹוb) and 2:9) ְוָחסֹן הּוא ָּכַאּלֹונִיםc). The 
first is a relative clause which opens with the relative particle ֲאֶׁשר, and also contains a 
comparative preposition  ְּכ. This comparative preposition also appears in the second, which is 
an adjective clause. In 2:9d, the verb in wayyiqtol-form ָוַאְׁשִמיד, in the first person singular, 
refers to the action of the Lord, with the elliptical clause (ְוָׁשָרָׁשיו ִמָּתַחת) which follows, being 
dependent on the wayyiqtol. 
Interestingly, in 2:10a–11e, for the first time the direct speech is not introduced by a divine 
speech formula. 2:10a is a wᵉ-x-qatal construction where, given the inclusion of the first 
person qatal verbal form (ֶהֱעֵליִתי), the inclusion of the first person personal pronoun ָאנִֹכי 
reinforces the message. The account of the Lord’s interventions continues with the narrative 
verbal form (  in the wilderness) and the) ַּבִּמְדָּבר in 2:10b, where the locative phrase (ָואֹוֵל
temporal phrase of duration ַאְרָּבִעים ָׁשנָה (forty years) occur. In 2:10a–b a second person 
suffix (ֶאְתֶכם) marks the object. The preposition  ְל, in the purpose clause ֶאֶרץ ָהֱאמִֹרי־ָלֶרֶׁשת ֶאת , 
2:10c, expresses the purpose. Clause 2:11b, an elliptical clause depends on the verb in 
wayyiqtol-form (ָוָאִקים), which occurs in the preceding clause 2:11a. Both clauses have 
second person masculine plural suffixes attached to their objects (ִמַּבחּוֵריֶכם ,ִמְּבנֵיֶכם). The 
verbs in qatal-form (ֶהֱעֵליִתי) in 2:10a and in wayyiqtol-form (  in 2:10b and 2:11a (ָוָאִקים ,ָואֹוֵל
indicate sequential interventions of the Lord. The interrogative particle  ַה, in the interrogative 
nominal clause זֹאת־ַהַאף ֵאין  (is this not so) 2:11c, appears in the opening position, denoting a 
question. This clause contains the adverb ַאף, the negative linking noun ֵאין and the 
demonstrative pronoun זֹאת. The question directed at the sons of Israel attested by the 
vocative ְּבנֵי יְִׂשָרֵאל in 2:11d demands an affirmative answer from the sons of Israel, and an 
acknowledgement of the graciousness shown by the Lord. The direct speech in 2:10a–11d 
ends with the concluding formula יְהָוה־נְֻאם  (utterance of the LORD). It is remarkable that, for 





As in unit 2:10a–11e, the direct speech in 2:12a–16b has no introductory formula. 
Significantly, there is an inversion between these two units.100 The inversion involves the 
change in word order, from prophets – Nazirites in 2:11a–b to Nazirites – prophets in 2:12a–
b. In addition, the wayyiqtol-form (ַוַּתְׁשקּו) that opens the direct speech in 2:12a has Israel as 
its subject, whereas, the Lord is the subject of the wayyiqtol-form (ָוָאִקים) in 2:11a. The 
wayyiqtol-form in 2:12a is followed by a wᵉ-x-qatal structure. Here x is a prepositional 
phrase ( ַהּנְִביִאים־ְוַעל ), and the verb in qatal-form is second person masculine plural (ִצִּויֶתם). 
The direct speech in 2:12d, introduced by the verbum dicendi ָאַמר in 2:12c (ֵלאמֹר), is 
embedded. This embedded direct speech has only a single clause consisting of the yiqtol 
verbal form (א ִּתּנְָבאּו ), preceded by the negative particle א . An anticipatory clause, ִהּנֵה ָאנִֹכי
 participle construction. The personal + ִהּנֵה 2:13a), features a futurum instans, a) ֵמִעיק ַּתְחֵּתיֶכם
pronoun ָאנִֹכי preceding the participle verb ֵמִעיק describes what is about to happen. It should 
be noted that the wᵉqatal clause (2:14a) is followed by a series of clauses of wᵉ-X-yiqtol 
structure.101 They follow a definite pattern as illustrated below: 
clauses conjunction  subject  negative particle  predicate  object  
2:14b  ְָחזָק ו (msg) א  ּכֹחֹו (msg 3) יְַאֵּמץ 
2:14c  ְגִּבֹור ו (msg) א  נְַפׁשֹו (msg 3) יְַמֵּלט 
2:15a  ְתֵֹפׂש ַהֶּקֶׁשת ו (msg) א  ––––– (msg 3) יֲַעמֹד 
2:15b  ְַקל ו (msg) א  ––––– (msg 3) יְַמֵּלט 
2:15c  ְרֵֹכב ַהּסּוס ו (msg)  א  נְַפׁשֹו (msg 3) יְַמֵּלט 
Clause 2:16a is also a wᵉ-X-yiqtol construction, however, it does not conform to the above 
pattern. It has an additional temporal expression, namely, ַּבּיֹום־ַההּוא (on that day), in place of 
a negative particle. A verbless divine speech formula יְהָוה־נְֻאם  closes the direct speech in 
2:16b. 
Of the ten direct speeches in 1:3–2:16, none was introduced with a verbal foreground form, 
an essential factor required to define a complete unit. As the foreground yiqtol verbal form 
                                                          
100 Garrett, Amos: A Handbook on the Hebrew Text, 69. 
101 Robert E. Longacre and Andrew C. Bowling, Understanding Biblical Hebrew Verb Forms: Distribution 
and Function across Genres, SIL International Publications in Linguistics 151 (Dallas: SIL International, 
2015), 248, notes, in v. 14 the wᵉqatal verbal form ְוָאַבד occurs as if introducing a wᵉqatal supported prophecy, 






 which appears at a discursive level in 3:1a, unit 3:1a–2b becomes part of the wider ,(ִׁשְמעּו)
unit 1:3–2:16.102 The  3:1b, gives information about the ,(ֲאֶׁשר ִּדֶּבר יְהָוה ֲעֵליֶכם) clause- ֲאֶׁשר
object in the imperative clause ַהָּדָבר ַהּזֶה־ִׁשְמעּו ֶאת  (3:1a). The second person masculine plural 
in the imperative verb ִׁשְמעּו and the second person masculine plural suffix ֶכם in the ֲאֶׁשר- 
clause are made definite in the vocative  יְִׂשָרֵאלְּבנֵי  (sons of Israel) in 3:1c. The elliptical 
clause 3:1d is dependent on the qatal-form (ִּדֶּבר) in 3:1b. This is followed by an embedded 
direct speech in 3:1e (ֶהֱעֵליִתי ֵמֶאֶרץ ִמְצַריִם ֲאֶׁשר). The Lord’s speech in 3:2 is introduced by the 
verbum dicendi ָאַמר in 3:1f. Worthy of note is the emphatic position of ַרק ֶאְתֶכם (you only) in 
3:2a. 
3.1.3 Summary 
The following table illustrates the structural similarities and differences within and between 





introductory formula qatal (1:3a) 
divine judgement                    x-yiqtol (1:3b) 
accusations                              infinitive (1:3c) 
punishments                            wᵉqatal (1:4a–5d) 
concluding formula                 qatal (1:5e) 
 
Gaza (1:6a–8e) 
introductory formula qatal (1:6a) 
divine judgement                    x-yiqtol (1:6b) 
accusations                              infinitive (1:6c–d) 
punishments                            wᵉqatal (1:7a–8d) 




introductory formula               qatal (1:9a) 
divine judgement                   x-yiqtol (1:9b) 
accusations (i) infinitive (1:9c) 
(ii) wᵉ-x-qatal (1:9d) 
punishments                            wᵉqatal (1:10a–b) 
concluding formula        None 
 
Edom (1:11a–12b) 
introductory formula               qatal (1:11a) 
divine judgement                    x-yiqtol (1:11b) 
                                                          
102 de Waard and Smalley contend that 3:1–2 concludes, rather than opens, a major discourse unit (1:2–3:2), 
see Jan de Waard and William A. Smalley, A Hand Book on the Book of Amos, UBS Handbook (Stuttgart; 
United Bible Societies, 1979; repr., New York: United Bible Societies, 1994), 193, 200; van Wieringen, “The 






accusations                              
(i) infinitive (1:11c) 
(ii) wᵉqatal (1:11d) 
(iii) wayyiqtol (1:11e) 
(iv) qatal (1:11f) 
punishments          wᵉqatal (1:12a, 12b) 




introductory formula             qatal (1:13a) 
divine judgement                   x-yiqtol (1:13b) 
accusations                infinitive (1:13c, 13d) 
punishments      wᵉqatal (1:14a–15a) 




introductory formula             qatal (2:1a) 
divine judgement                   x-yiqtol (2:1b) 
accusations                              infinitive (2:1c) 
punishments                         (i) wᵉqatal (2:2a–3a) 
(ii) yiqtol (2:3b) 




introductory formula             qatal (2:4a) 
divine judgement                   x-yiqtol (2:4b) 
accusations                              (i) infinitive (2:4c) 
(ii) wᵉ-x-qatal (2:4d) 
(iii) wayyiqtol (2:4e) 
(iv) qatal (2:4f) 
punishments wᵉqatal (2:5a–b) 






introductory formula             qatal (2:6a) 
divine judgement                   x-yiqtol (2:6b) 
 
accusations 
(i) infinitive (2:6d, 7d) 
(ii) participle (2:7a) 
(iii) wᵉ-x-yiqtol (2:7c) 
(iv) yiqtol (2:8a–b) 
 
punishments              
(i) wᵉ-x-qatal (2:9a, 12b) 
(ii) wayyiqtol (2:9d–e) 




introductory formula             none 
divine judgement                    none 
accusations   none 
punishments                      none 
concluding formula             nominal (2:11e) 









accusations             
(i) wayyiqtol (2:12a) 
(ii) wᵉ-x-qatal (2:12b) 
(iii) yiqtol (2:12d) 
 
punishments 
(i) participle (2:13a) 
(ii) wᵉqatal (2:14a) 
(iii) wᵉ-x-yiqtol (2:14b–c, 
15a–c, 16a) 
concluding formula            nominal (2:16b) 
 In all there are prophecies against eight nations, six of which are foreign nations 
(Damascus, Gaza, Tyre, Edom, Ammon and Moab), the remaining two being Judah and 
Israel. 
 The direct speech appears in all of the prophecies, with some having either an 
introductory or a concluding divine speech formula or both. The prophecies against 
Damascus (1:3a–5e), Gaza (1:6a–8e), Ammon (1:13a–15b) and Moab (2:1a–3c) have both. 
The prophecies against Tyre (1:9a–10b), Edom (1:11a–12b) and Judah (2:4a–5b) lack a 
concluding formula, but have an introductory formula. The prophecy against Israel (2:6a–
16b) has an introductory formula similar to that of the other introductory formulas, although 
the concluding formula ( יְהָוה־נְֻאם ) differs in that it is not marked with a verbum dicendi. 
 A feature of the units is that in every case where the direct speech formula acts as the 
introduction, it precedes a divine verdict in x-yiqtol form. The verdicts have a common 
structure. The preposition ַעל (for) + ָׁשה ִּפְׁשֵעי  three transgressions) is followed by the) ְׁש
name of the nation, then ַעל (for) + ַאְרָּבָעה (four) and finally the decision of the Lord א ֲאִׁשיֶבּנּו  
(I will not revoke it). 
 Accusations made in the infinitive construct are always followed by the divine 
verdict in x-yiqtol structure. In the cases of Damascus (1:3c), Gaza (1:6c–d), Ammon 
(1:13c–d) and Moab (2:1c), one accusation only is recorded against each. However, there 
are multiple accusations made against Tyre (1:9c–d), Edom (1:11c–f), Judah (2:4c–f) and 
Israel (2:6c–8b, 12a–d). 
 Accusations against the nations are followed by announcements, in wᵉqatal 
formulations, of divine punishment. Interestingly, there is only one kind of punishment 





are many. On the contrary, the Lord announces various chastisements against Damascus, 
Gaza, Ammon and Moab, even though each has been accused of one violation only. 
The eight prophecies can be divided into two groups, each having a distinct structural 
pattern. Pattern A has both an introductory formula and a concluding formula, with the 
emphasis on the punishment. Pattern B has an introductory formula, but no concluding 
formula and stresses the accusations:103 
pattern A pattern B 
Damascus, Gaza, Ammon, Moab Tyre, Edom, Judah, Israel 
introductory divine speech formula 
 (ּכֹה ָאַמר יְהָוה)
introductory divine speech formula 
 (ּכֹה ָאַמר יְהָוה)
refrain 
א ֲאִׁשיֶבּנּו) ָׁשה ִּפְׁשֵעי…… ְוַעל־ַאְרָּבָעה   (ַעל־ְׁש
refrain 
א ֲאִׁשיֶבּנּו) ָׁשה ִּפְׁשֵעי…… ְוַעל־ַאְרָּבָעה   (ַעל־ְׁש
accusations – one only 
punishments – many  
accusations – many 
punishment – one only 
concluding divine speech formula – yes concluding divine speech formula – none 
3.2 TEXT-SEMANTICS: AMOS 1:3–3:2 
The semantic analysis explores in detail the judgements against the nations. The similarities 
found are presented in the table below. 
1 the introduction to each prophecy: ּכֹה ָאַמר יְהָוה (thus said the LORD) 
2 recurring formula: ָׁשה ־ַעל ִּפְׁשֵעיְׁש  (for three transgressions) 104 
followed by the name of a nation + ַאְרָּבָעה־ְוַעל  (and for four) 
3 the decision of the Lord: א ֲאִׁשיֶבּנּו  (I will not revoke it) 
4 accusations of the sins committed by each nation and declarations of 
divine punishments 
                                                          
103Many authors, when arranging them, follow two patterns. However, everyone has their own unique model of 
presentation. See Smith, Amos, 40; Andrew E. Steinmann, “The Order of Amos’s Oracles against the Nations: 
1:3–2:16,” JBL 111 (1992): 684; Möller, A Prophet in Debate, 172; van Wieringen, “The Prophecies against 
the Nations,” 9–10. 
104 David A. Dorsey, “Literary Architecture and Aural Structuring Techniques in Amos,” Bib 73 (1992): 305–
23. He distinguishes the expression three transgressions of Israel, even for four (Chs.1–2), as one of the many 
aurally-oriented literary techniques used in the book of Amos to draw in the listening audience. Other such 
expressions he notes are: the Lord God has spoken; who can but prophesy (Ch.3), yet you did not return to me 
(Ch.4), seek good and not evil, so that you may live (Ch.5), woe to you who desire the day of the Lord! (Ch.5), 






In the following section each prophecy is examined in detail. 
3.2.1 Warnings for the Six Nations 
(i) Prophecy against Damascus: 
Damascus is accused of threshing Gilead (1:3c): ַעל־ּדּוָׁשם ַּבֲחֻרצֹות ַהַּבְרזֶל ֶאת־ַהִּגְלָעד (because 
they have threshed Gilead with threshing sledges of iron). The word threshing (ּדּוׁש) can 
mean the separation of grain from the crops or in a wider sense the trampling on men or 
nations.105 It is evident that this figure of speech indicates the destruction of Gilead in the 
sense that all precious belongings (grains) were stolen or that it was conquered by means of 
force. The phrase threshing with sledges of iron (ַהַּבְרזֶל ַּבֲחֻרצֹות) points to the level of 
hostilities and highlights the brutality perpetrated and the destruction cost.106 Consequently, 
punishment is declared on Damascus for the cruelty visited upon Gilead.107 The four kinds 
of punishments predicted in 1:4–5 are: 
(a) The first of these and its consequences are reported in 1:4a–b: ֵאׁש ְּבֵבית ֲחזֵָאל ְוָאְכָלה  ְוִׁשַּלְחִּתי
 I will send fire down on the house of Hazael, and it will devour the palaces of) ַאְרְמנֹות ֶּבנ־ֲהָדד
Ben-Hadad). The punishment by fire108 comes upon each nation, with the exception of 
Israel. The fire sent down to Hazael’s house also devours Ben-Hadad’s palaces, confirming 
the severe consequences of the iniquities. 
(b) The second punishment directed is the breaking of the gate bar that provides protection 
for the inhabitants,  ֶֶׂשקְוָׁשַבְרִּתי ְּבִריַח ַּדּמ  (I will break the bar of Damascus, 1:5a). Consequently, 
now being insecure, Damascus will find it difficult to defend itself from foreign invaders. 
(c) The third verdict, proclaimed in 1:5b–c, will indeed cause great trauma for the 
population as the Lord dethrones the people in authority: ֶון ְותֹוֵמ ֵׁשֶבט ִמֵּבית ְכַרִּתי יֹוֵׁשב ִמִּבְקַעת־ָאְוהִ 
 and I will cut off the inhabitant from the valley of Aven and the one who holds the staff) ֶעֶדן
from Beth-Eden). 
                                                          
105 William L. Holladay, A concise Hebrew and Aramaic Lexicon of the Old Testament: Based upon the 
Lexical Work of Ludwig Koehler and Walter Baumgartner (Grand Rapids: Eerdmans; Leiden: Brill, 1988), 69. 
106 For similar figurative usages depicting extremely harsh cruelty in warfare, compare, 2 Kgs 13:7; Isa 41:15; 
Mic 4:13; Hab 3:12. Paul, A Commentary on the Book of Amos, 47. 
107 Timmer, “The Use and Abuse of Power in Amos,” 105. 
108 Smith, Amos, 48; who mentions the association of fire with God’s burning anger referencing to Deut 32:22, 





(d) Finally, it is announced that exile would be the fate of the people of Aram (1:5d), the 
certainty of which is reinforced by the use of the verb ָּגָלה which indicates the forced 
removal of individuals. 109  In short, as penalties are inflicted on the King (1:4a), the 
strongholds and symbols of power (1:4b), the city of Damascus (1:5a), the entire population 
(1:5b), those in power (1:5c) and those sent into exile (1:5d), it is clear that the punishments 
are all-encompassing.110 
(ii) Prophecy against Gaza: 
Gaza111 transgressed by sending entire communities into exile in Edom (1:6c–d): (וָתם  ַעל־ַהגְ
 .The resulting punishments inflicted are fourfold .(ָּגלּות ְׁשֵלָמה ְלַהְסּגִיר ֶלֱאדֹום
(a) Fire is sent down (ְוִׁשַּלְחִּתי ֵאׁש ְּבחֹוַמת ַעּזָה), (b) the inhabitants of Ashdod are destroyed 
יֹוֵׁשב ְוִהְכַרִּתי ֵמַאְׁשּדֹוד) ), (c) dethroning the one who holds the sceptre from Ashkelon (ְותֹוֵמ ֵׁשֶבט 
ון  .(ַוֲהִׁשיבֹוִתי יִָדי ַעל־ֶעְקרֹון) and (d) turning his hand against Ekron ,(ֵמַאְׁשְק
Except for the last of these, the punishments mirror those given to Damascus.112 Turning his 
hand against Ekron can be used in a metaphorical sense. The first person verb (ַוֲהִׁשיבֹוִתי) and 
a first person suffix (יִָדי) serve to reinforce the powerful actions of the Lord as he himself 
punishes them. Doubtless, the outstretched hand of the Lord is not a saving gesture, but one 
indicating punishment. It is interesting to note the places mentioned in the prophecy against 
Gaza. Significantly, the Lord has selected Gaza, the stronghold of the Philistines, as the first 
to be punished, where fire is sent down on the inhabitants, with all being destroyed. Ashdod, 
Ashkelon and Ekron are also chastised. That all Philistines, without exception, are judged 
and subjected to punishment can be inferred from the reference to the perishing of their 
remnant (1:8 ,(ְוָאְבדּו ְׁשֵאִרית ְּפִלְׁשִּתיםd. 
                                                          
109  For a detailed description on the theological reflections on exile, see David M. Howard, Jr., “גלה,” 
NIDOTTE 1:862–64. 
110 Timmer, “The Use and Abuse of Power in Amos,” 105, who suggests that the references to the ruling 
family, palace, king and subjects stress that the Lord’s judgement is final. 
111 Gaza was a region consisting of five cities that lay between Egypt and Israel. Therefore, Gaza represents the 
entire ancient Philistine nation. 
112 A minor difference is that in the case of Damascus the fire is specifically sent down upon the house of 
Hazael and it devours the palaces of Ben-Hadad, whereas in 1:7a–b the whole of Gaza and its strongholds are 





(iii) Prophecy against Tyre: 
Two accusations are raised against Tyre. 
(a) As in the case of Gaza, Tyre is accused of delivering entire communities over to Edom in 
1:9c (ַעל־ַהְסִּגיָרם ָּגלּות ְׁשֵלָמה ֶלֱאדֹום). In neither case is the community identified, nor is it clear 
why this happened. 
(b) Tyre also stands accused of breaking a covenant of kinship ( א זְָכרּו  ְּבִרית ַאִחיםְו ), (1:9d).113 
Most likely, this contract was one agreed upon with Israel,114 implying that the Israelites 
were the ones sent into slavery.115 For both transgressions, the Lord will send fire down on 
Tyre, refusing to revoke his decision to punish. 
(iv) Prophecy against Edom: 
In the language employed to describe the transgressions of Edom,116 namely, ָרְדפֹו ַבֶחֶרב ָאִחיו 
(he pursued his brother with the sword, 1:11c), ְוִׁשֵחת ַרֲחָמיו (and he ruined all his 
compassion, 1:11d),  ַאּפֹוַוּיְִטרֹף ָלַעד  (he maintained his anger forever, 1:11e) and ְוֶעְבָרתֹו ְׁשָמָרה
 and kept his resentment forever, 1:11f), there is an underlying sense of hostility and) נֶַצח
resentment. The pursuit of his own brother suggests the fracturing of the bond that existed 
between them. 117  Edom abandoned its compassionate nature, forever maintaining its 
                                                          
113 David J. Reimer, “Interpersonal Forgiveness and the Hebrew Prophets,” in Prophecy and the Prophets in 
Ancient Israel: Proceedings of the Oxford Old Testament Seminar, ed. John Day (New York; London: T&T 
Clark, 2010), 90–91. He points to the significance of the interpersonal dimension, confirmed by the word ְּבִרית
 ,Edom ought to have fostered a protective rather than a treacherous relationship. See also George Snyder .ַאִחים
“The Law and Covenant in Amos,” ResQ 25 (1982):160. 
114 For references to the established treaty between Hiram, King of Tyre with David and Solomon, Kings of 
Israel, see 2 Sam 5:11; 1 Kgs 5:2–6, 15–18; 9:11–14. 
115 Juan Manuel Tebes, “La Terminología Diplomática en los Oráculos de Amós Contra Tiro y Edom (Am 1,9–
12),” AuOr 24 (2006): 243–53, provides a discussion on the treaty and political alliances seen in Amos’ 
prophecy against Tyre and Edom. 
116 Genesis 36 records the history of the Edomites. The Edomites are the descendants of Esau. The status of the 
first-born was passed on to Jacob and it was impossible for Esau to forgive Jacob whom he believed deceived 
him in acquiring the inheritance of the first-born. The Edomites, the descendants of Esau fostered this enmity 
towards Israel. Therefore, they made a treaty with other nations to defeat Israel (for example, with Gaza and 
Tyre, as seen in 1:6d and 1:9c). For a detailed analysis of Edom, see Juan Manuel Tebes, ““You Shall Not 
Abhor an Edomite, for He Is Your Brother”: The Tradition of Esau and the Edomite Genealogies from an 
Anthropological Perspective,” JHebS 6 (2006): 1–30. 
117 Failure in interpersonal relationships (cf. Obad 10–12). See Reimer, “Interpersonal Forgiveness and the 
Hebrew Prophets,” in John Day, Prophecy and the Prophets in Ancient Israel, 91; Bradford A. Anderson, 
Brotherhood and Inheritance: A Canonical Reading of the Esau and Edom Traditions, LHBOTS 556 (New 





anger.118 This results in the Lord sending down fire,119 a fire which destroys Teman,120 
named after the grandson of Esau, and the strongholds of Bozrah, the capital of Edom.121 
(v) Prophecy against Ammon: 
The reasons for the indictment of the Ammonites is their despicable violence perpetrated 
against the pregnant women of Gilead122 with the purpose of enlarging their own territory 
ַהִּגְלָעדִּבְקָעם ָהרֹות  ְלַמַען ַהְרִחיב ֶאת־ּגְבּוָלם) ).123 The prosperity of a nation depends largely on the 
fostering of a new generation. It follows then that attacking the pregnant women is the 
means not only of curtailing the growth of the population, but of endangering the very 
existence of the nation. The punishment for this most heinous of crimes124 is by fire and 
exile. 
                                                          
118 Paul interprets this verse in connection with the Jacob-Esau narrative in the book of Genesis (Gen 27:30–
40). Esau is promised that by the sword he will survive (Gen 27:40) whereas, in the book of Amos, Edom 
(Esau) is pursued by his brother Judah (Jacob) and persecuted by the sword. In the book of Genesis, Rebecca 
thought that the fury of Esau would be short-lived (Gen 27:44–45) whereas, in the book of Amos it is seen to 
endure forever. Paul, A Commentary on the Book of Amos, 64. 
119 Mary Mills, “Divine Violence in the Book of Amos,” in The Aesthetics of Violence in the Prophets, ed. 
Julia M. O’Brien and Chris Franke, LHBOTS 517 (New York: T&T Clark, 2010), 169. The author views 
violence in 1:11 and elsewhere in the book as a tool for dealing with transgressors or paradoxically as a 
defence against violent behaviour. See also Robert M. Good, “The Just War in Ancient Israel,” JBL 104 
(1985): 389–91. 
120 Gen 36:11. 
121 Thus Anselm concludes that Israel are the chosen people and the sin of Edom against them cannot be 
allowed to go unpunished. Anselm C. Hagedorn, “Edom in the Book of Amos and Beyond,” in Hagedorn and 
Mein, Aspects of Amos, 56. 
122 In biblical tradition ripping children from the womb is rarely recorded (cf. 2 Kgs 8:11–12; Hos 14:1). See 
Shawn W. Flynn, Children in Ancient Israel: The Hebrew Bible and Mesopotamia in Comparative Perspective 
(Oxford: Oxford University Press, 2018), 115. See also Paul A. Kruger, “Mothers and Their Children as 
Victims in War: Amos 1:13 against the Background of the Ancient Near East,” OTE 29 (2016): 100–15, who 
describes the viciousness of the practice. 
123 There is a parallel reference in 1:3 where Damascus has threshed Gilead with iron threshing sledges (1:3c). 
In 1:13 the Ammonites have ripped open pregnant women in Gilead (1:13c–d). Both nations planned to enlarge 
their territory by destroying the future generations of Gilead. This act is an anti-allusion to the incident in 
Genesis where Lot’s younger daughter decided to become pregnant by her father in order to preserve their race. 
She later give birth to a son whom she named Ben-Ammi, the ancestor of the Ammonites (Gen 19:34–38). 
124 Smith-Christopher examines in detail this monstrous act of the Ammonites against women in order to widen 
their borders and summarizes the comments made by scholars. His survey is succinct: 
Robinson and Horst’s reference to acts that are ‘Unmenschlichkeiten und Grausamkeiten’ are 
echoed throughout the literature. Stuart suggests that the language of Ammon’s punishments, 
with its references to war crimes, day of battle and storm language (wind/gale), is reflective 
of the gravity of Ammon’s sin – a view likely inspired by Rudolph who states that it was not 
seeking expansion as such that brought forth God’s particular Zorn, but rather a sadism 
which ends two lives at the same time. May’s echoed by Howard, …… goes on to refer to 
the ‘heartless murder of defenceless women for the sake of Lebensraum.’ Carroll’s refers to 
‘irrational cruelty’ and ‘infractions against commonly accepted codes of warfare within the 





(vi) Prophecy against Moab: 
This prophecy is interesting because the Lord, who announced judgement against Edom for 
their crimes against Israel in 1:11b–12b, is now punishing Moab125 for their transgressions, 
not against the Israelites, but against Edom. The Lord charged Moab with burning into lime 
the bones of the King of Edom (2:1c).126 The burning of bones denotes the intensity of the 
desire for revenge that remains even after the destruction of the enemy.127 Whatever the 
reasons for such vengeance on the part of the Moabites, the Lord punishes them. That the 
punishment inflicted on Moab for the burning of bones, comes in the form of fire is an 
interesting twist of fate (128.(ְוִׁשַּלְחִּתי־ֵאׁש ְּבמֹוָאב The fire that razed the strongholds of the 
Moabites (ְוָאְכָלה ַאְרְמנֹת ַהְּקִרּיֹות) results in complete and utter destruction. In addition, the 
declarations that Moab will die in tumult (ָׁשאֹון), in crying (ְתרּוָעה) and in trumpet blasting 
 in 2:2c appear to predict war. It is ironic that a nation of warmongers would itself (ׁשֹוָפר ְּבקֹול)
become the victim of war129 with the Lord removing the judge and killing all her officials. 
                                                                                                                                                                                  
human rights.’ Martin-Achard states that Yahweh does not pardon this attack on human life 
and this kind of genocide of a nation. … Hans Wolff refers to ‘defenceless women and 
helpless unborn’ similar to Vawters comment that ‘for the sake of few more acres Ammon 
had slain the unborn.’ Similarly Jeremias refers to the intention of ‘Hinmetzelung keimenden 
Lebens.’ 
See Daniel L. Smith-Christopher, “Engendered Warfare and the Ammonites in Amos 1.13,” in Hagedorn and 
Mein, Aspects of Amos, 19–20. 
125 The Moabites are the relatives of the Ammonites, the descendants of the son of Lot who was conceived 
through incest with his elder daughter (Gen 19:37). 
126 Using a number of examples from ancient Near Eastern contexts, Paul A. Kruger reveals the seriousness of 
the crime of burning bones in Amos 2:1. According to him this is a war crime as is the maltreatment of remains. 
If terror and humiliation is associated with non-burial then the burning of bones is the worst form of abuse 
because it completely obliterates the memory of the dead person. Moreover, he notices three aspects of the 
crime, (i) burning, (ii) specific reference to body part, bones, and above all (iii) bones of the king. See Paul A. 
Kruger, “Burning the Bones of the Dead as a War Atrocity: A Note on Amos 2:1,” JSem 26 (2017): 86–100. 
Hagedorn observes a double sin here, that of burning bones which is then compounded by opening the tomb, 
which together bring a curse on the one responsible for that action. He quotes a translation from Sylvan and it 
goes: “this is the [tomb of Sheban]yahu, royal steward. There is neither silver nor gold [he]re. [on]ly [his bones] 
and his servant-wife’s bon[es] w[ith] him. Cursed be the man who opens the (tomb).” See Hagedorn, “Edom in 
the Book of Amos and Beyond,” 48. See also Shaul Bar, “Burning the Bones of the Dead,” IBS 30 (2012): 1–
10; Saul M. Olyan, Social Inequality in the World of the Text: The Significance of Ritual and Social 
Distinctions in the Hebrew Bible, Journal of Ancient Judaism Supplements 4 (Göttingen: Vandenhoek & 
Ruprecht, 2011), 216. 
127 It could be an attempt to eliminate all memory of the offender. See Hagedorn, “Edom in the Book of Amos 
and Beyond,” 48; Garrett, Amos: A Handbook on the Hebrew Text, 48. The maltreatment of the remains, 
especially burning the bones, suggests an attempt at the complete annihilation of the memory of the dead 
person, a brutal act of war. 
128 Paul, A Commentary on the Book of Amos, 73; Hagedorn, “Edom in the Book of Amos and Beyond,” 49. 
129 This can be compared to the irony of the fire station burning down to the ground. For a general analysis of 





3.2.2 Warnings for Judah and Israel 
(i) Prophecy against Judah: 
The prophecy against Judah is notable in that their sins differ from those of the 
aforementioned nations. Unlike those nations, Judah is judged not for having inflicted 
cruelties on others, but because of their fracturing of their relationship with the Lord.130 
They have rejected the law of the Lord ( ּתֹוַרת יְהָוה־ָמֳאָסם ֶאת ),131 and have not kept his statutes 
א ָׁשָמרּו) ) but instead they followed the sinful ways of their fathers 132,(ְוֻחָּקיו  ֲאבֹוָתםָהְלכּו   
 fire which will ,(ְוִׁשַּלְחִּתי ֵאׁש ִּביהּוָדה) Hence, the Lord sends fire down on them 133.(ַאֲחֵריֶהם
devour the strongholds of Jerusalem (134.(ְוָאְכָלה ַאְרְמנֹות יְרּוָׁשָלִם 
(ii) Prophecy against Israel: 
The indictments against Israel are presented in two parts, in 2:6c–8b and in 2:12a–d and 
their dire situation is predicted in 2:13a–16a. Coming between the two indictments, one 
small unit (2:9a–11d) serves to remind Israel how graciously the Lord intervened in their 
lives. The Lord defeated and destroyed the mighty Amorites (2:9a–e),135 he brought the 
Israelites out of Egypt, led them forty years in the wilderness (2:10a–c), and raised up some 
of them to be prophets and Nazirites (2:11a–b).136 Detailing these saving actions of the Lord 
                                                                                                                                                                                  
32 (2000): 793–826. See also Mitchell Green, “Irony as Expression (of a Sense of the Absurd),” Baltic 
International Yearbook of Cognition, Logic and Communication 12 (2017): 1–24. 
130 Only Judah is condemned because of directly challenging the Lord’s commands; the other nations are 
judged on the basis of international relations. See John Haralson Hayes, The Oracles against the Nations in the 
Old Testament: Their Usage and Theological Importance (Princeton: Princeton University Press, 1964), 180. 
Judah was the Lord’s own people enjoying a unique relationship with the Lord, “I will take you to be my 
people, and I will be your God, and you shall know that I am the Lord your God, who has brought you out 
from under the burdens of the Egyptians” (Exod 6:7) [This quotation is taken from the New Revised Standard 
Version (NRSV)]. See also Snyder, “The Law and Covenant in Amos,” 161. 
131 By rejecting the law of the Lord they risk damaging their relationship with the Lord. See van Wieringen, 
“The Prophecies against the Nations in Amos 1:2–3:15,” 13. 
132 Wöhrle notices that the words (אב ,חקה ,תורה ,ׁשמר), used to catch attention appear in Amos 2:4 and 2 Kgs 
17:13, but do not appear anywhere else in the Hebrew Bible. See Jakob Wöhrle, ““No Future for the Proud 
Exultant Ones”: The Exilic Book of the Four Prophets (Hos., Am., Mic., Zeph.) as a Concept Opposed to the 
Deuteronomistic History,” VT 58 (2008): 615. 
133 van Wieringen proposes that the expression ֲאֶׁשר־ָהְלכּו ֲאבֹוָתם ַאֲחֵריֶהם suggests that Judah has not only lately 
become sinful but has not been good for a long time. van Wieringen, “The Prophecies against the Nations in 
Amos 1:2–3:15,” 13. 
134 Garrett, Amos: A Handbook on the Hebrew Text, 54, notes that the burning of the citadels of Jerusalem is 
the subject of this verse, whereas in 1:2 Jerusalem is mentioned as the abode of the Lord, from where he roars. 
135 The manner in which the Lord, defeated the Amorites is noteworthy, I destroyed his fruit from above and 
his roots from beneath, this being a metaphor for complete destruction. See Smith, Amos, 65–66. 
136 For an understanding of the Nazirite and the Nazirite vow, see Christine Hahn, “The Understanding of the 





is particularly significant with their importance further heightened by the rhetorical question, 
is this not so, sons of Israel? in 2:11c–d.137 
3.2.2.1      Accusations part I (2:6c–8b) 
The accusations are as follows: 
 Selling the righteous for silver, and the needy for a pair of shoes 
 .(ִמְכָרם ַּבֶּכֶסף ַצִּדיק ְוֶאְביֹון ַּבֲעבּור נֲַעָליִם)
 Burdening the lowly and turning aside the way of the poor 
( ֲענִָוים יַּטּוְוֶדֶר ַהּׁשֲֹאִפים ַעל־ֲעַפר־ֶאֶרץ ְּברֹאׁש ַּדִּלים  ).138 
 The man and his father going to the same maid 
 .(ִאיׁש ְוָאִביו יְֵלכּו ֶאל־ַהּנֲַעָרה)
 Stretching out pledged garments beside every altar 
 .(ְוַעל־ְּבגִָדים ֲחֻבִלים יַּטּו ֵאֶצל ָּכל־ִמזְֵּבחַ )
 Drinking the wine taken as fines 
( ֵהיֶהםְויֵין  ֲענּוִׁשים יְִׁשּתּו ֵּבית ֱא ).139 
Each of these actions is unjust and abusive. This wrongdoing is motivated not only by 
greed,140 but by an attempt to conceal these atrocities. They think that, once the righteous are 
sold and expelled from their land, there will be no one to question them and thus they would 
have licence to continue with their outrageous behaviour.141 The selling of the righteous for 
silver and the needy for a pair of sandals highlights the perversion of justice.142 The taking 
advantage of the needy, who are unable to repay their debts, is a merciless act.143 Equating 
                                                                                                                                                                                  
Jamie A. Grant, Alison Lo and Gordon J. Wenham, LHBOTS 538 (New York: T&T Clark, 2011), 46–60, for 
Nazirite in Amos 2:11–12, see pages 56–58. 
137 Gene M. Tucker, “The Social Location(s) of Amos: Amos 1:3–2:16,” in Ahn and Cook, Thus Says the Lord, 
278. 
138 Exod 22:21. 
139 Exod 22:26–27. 
140 As Hamborg observes, though it is not mentioned whether the amount of silver is small or large, greed is the 
motivation for this act (2:6a). Graham R. Hamborg, Still Selling the Righteous: A Redaction-Critical 
Investigation of Reasons for Judgement in Amos 2:6–16, LHBOTS 555 (New York: T&T Clark, 2012), 204. 
141 Cripps’ interpretation is similar. He argues that corrupt judges accept bribes and sell out the righteous. 
Richard Seymour Cripps, A Critical and Exegetical Commentary on the Book of Amos (New York: Macmillan, 
1929; London: SPCK, 1960), 140. 
142 Garrett, Amos: A Handbook on the Hebrew Text, 56–57, defends the righteous for their innocence saying 
“he does not deserve this.” The righteous are violated by being: (i) sold into slavery for silver, (ii) sold into 
slavery for unpaid debts, (iii) forced to pay bribes in the law courts. 
143 Avi Shveka, “‘For a Pair of Shoes’: A New Light on an Obscure Verse in Amos’ Prophecy,” VT 62 (2012): 
96, argues that it is not the debt-slavery but the abuse in the law courts and the corruption in the legal process 
which is designed to trample on the poor which is at issue. Fred Guyette, “Amos the Prophet: A Meditation on 






the value of the marginalized with that of a pair of sandals is even worse.144 This highlights 
how they belittled those in need.145 This attitude to the poor and the needy is confirmed by 
their acts of trampling the heads of the poor into the dust of the earth and casting the 
afflicted to one side.146 The victims of abuse are ַצִּדיק (the righteous, 2:6c), ְוֶאְביֹון (the needy, 
2:6d), ַּדִּלים (the lowly, 2:7a), and ֲענִָוים (the poor, 2:7b), 147  who together constitute the 
underprivileged.148 Over and over again the disrespect and disdain shown for the penniless is 
to be seen.149 Likewise, the son and his father going to the same maid is an outrageous and 
degrading act, grossly offending the Lord. The implication is that the crimes of Israel are not 
only private concerns, but are an insult to the Lord and the violation of the Torah.150 
Exploitation is again seen in their act of stretching out pledged garments (ְּבגִָדים ֲחֻבִלים) and 
drinking the wine obtained illegally (ְויֵין ֲענּוִׁשים) in the house of their God.151 The fact that 
what they gained by their unjust acts was for their own gratification rather than out of 
necessity, adds to the gravity of their sins (2:8b). It is clear that their behaviour does not in 
any way accord with the message of the Torah.152 
                                                          
144 Shveka, “‘For a Pair of Shoes’,” 97, 99–103, says that concerning using shoes as an analogy for something 
of little value there is no solid evidence supporting this interpretation. He proposes that the capture by physical 
force and the handing over by slaves-catchers, or officers of the law of the runaway slaves into the hands of 
their masters is indeed a violation of the law documented in Deuteronomy, “You shall not give up to his master 
a slave who has escaped from his master to you” (Deut 23:15). 
145 Shveka, “‘For a Pair of Shoes’,” 97, identifies injustice in the act of selling the righteous for silver, and 
cruelty in the selling of the needy for a pair of shoes. 
146 Luciano R. Peterlevitz, “Amós: O Profeta, o Contexto e o Texto,” Revista Theos 6 (2011): 10, perceives it 
as physical violence against the weak, either the violence of master against slave or the violence perpetrated by 
the army of Jeroboam against the weak. That there is violence against the weak is undisputed. 
147 Guyette, “Amos the Prophet,” 17, provides a concise explanation of evyonim, anavim, tzadik, dallim, the 
words that are used in Amos to describe the plight of the poor of Israel. 
148 Garrett, Amos: A Handbook on the Hebrew Text, 55; Aron Pinker, “Observations on Some Cruxes in Amos 
– Part I,” JBL 29 (2001): 22. 
149 See Hamborg, Still Selling the Righteous, 212, who points out that this accusation, is to do with (i) an illegal 
act, (ii) a lack of mercy and compassion, (iii) feasting while having no thought for the poor whose garments 
they hold. 
150 The word תורה only appears in the prophecy against Judah (2:4), where the reference is to the Lord’s 
command, however, in judging Israel, a detailed account of their wrongdoing is provided. This too is a 
rejection of תורה. See Thomas Renz, “Torah in the Minor Prophets,” in Reading the Law: Studies in Honour of 
Gordon J. Wenham, ed. J.G. McConville and Karl Möller, LHBOTS 461 (New York; London: T&T Clark, 
2007), 83–84. 
151 Robin Wakely, “חבל,” NIDOTTE 2:6–11, explains various applications of the term חבל (take in pledge), in 
particular, in regard to Amos 2:8. 
152 van Wieringen, “The Triple-Layered Communication in the Book of Amos and its Message of Non-
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3.2.2.2      Accusations part II (2:12a–d) 
The accusations are as follows: 
 Tempting the Nazirites to drink wine (ַוַּתְׁשקּו ֶאת־ַהּנְזִִרים יָיִן). 
 Commanding the prophets not to prophesy (א ִּתּנְָבאּו ). 
The Israelites compelled the Nazirites to drink wine and thus to break their vows to the 
Lord.153 Likewise, they commanded the prophets not to prophesy, thereby forbidding them 
from carrying out their divine call.154 These actions of Israel in 2:12a–d are antithetical to 
the actions of the Lord because of the fact that it was the Lord who had raised up the 
Nazirites, who were expected to uphold the law,155 and the prophets whose calling it was to 
testify for the Lord (2:11a–b). 
In contrast to the other nations, the Lord does not specify the punishment that is to be 
inflicted on Israel. However, it is clear from 2:13a–16a that it will be severe. The word ִהּנֵה 
(behold) in 2:13a is a signal of the immediacy of whatever is about to happen. Also the verb 
 used repeatedly in 2:13a and again in 2:13b, combined with the analogy of a cart loaded עוק
with sheaves jerking ( ָהֲעגָָלה ַהְמֵלָאה ָלּה ָעִמירַּכֲאֶׁשר ָּתִעיק  ) points to a perilous situation.156 Added 
to this, the vocabulary used, such as ָאַבד (to perish) in 2:14a, יְַאֵּמץ ּכֹחֹו־א  ,the strong) ְוָחזָק 
will not retain his strength) in 2:14b, יְַמֵּלט נְַפׁשֹו־א  (will not deliver himself) in 2:14c, 2:15b 
and 15c, א יֲַעמֹד  (will not stand) in 2:15a, and ָערֹום יָנּוס (will flee naked) in 2:16a, suggest 
that conditions in Israel were about to seriously deteriorate. The uncertainty surrounding the 
future of Israel heightens the tension.157 One thing made clear, however, is that no matter 
                                                          
153 Num 6:2–3. 
154 Deut 18:18. 
155 Israelites forcefully demand that the Nazirites drink the wine and then having coerced them, they inflict on 
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Saul M. Olyan, “Ritual Inversion in Biblical Representations of Punitive Rites,” in Worship, Women, and War: 
Essays in Honor of Susan Niditch, ed. John J. Collins, T. M. Lemos and Saul M. Olyan, BJS 357 (Providence, 
RI: Brown University, 2015), 141–42; Duane L. Christensen, “The Prosodic Structure of Amos 1–2,” HTR 67 
(1974): 436. 
156 The judgement is comparable to a wagon full of sheaves toppling and crushing everything underneath it. 
See David A. Hubbard, Joel and Amos: An Introduction and Commentary, TOTC 25 (Downers Grove, IL: 
InterVarsity Press, 2009), 153. 
157 Thomas Edward McComiskey, “The Hymnic Elements of the Prophecy of Amos: A Study of Form-Critical 
Methodology,” JETS 30 (1987): 143, who remarks that the lack of clarity in the description increases the 
menace because of the awe, unreliability and terrible instability it generates. It is sure and yet indefinite and in 





how strong, brave or swift they are or how good their horsemen or weapons are, none will 
be able to withstand the might of the Lord. 
3.2.3 Visit All Your Iniquities 
The verbal foreground form ִׁשְמעּו in 3:1a establishes a syntactic link between units 1:3–2:16 
and 3:1–2. Both these units are also connected semantically by the theme of judgement. The 
prophet invites the sons of Israel to hear the word of the Lord and this invitation suggests the 
existence of a strong bond between the Lord and the sons of Israel. This is confirmed by the 
expressions I brought up from the land of Egypt in 3:1e and you only I have known of all the 
families of the earth in 3:2a. However, paradoxically, these words become the reason for the 
judgement declared, therefore I will visit you for all your iniquities (3:2b).158 This paradox is 
underlined by the words ידע (to know),159 and פקד (to visit).160 In this context, the word ידע, 
with God as subject, 161  reveals a close relationship between the Lord and the sons of 
Israel, 162  with פקד indicating the intention to punish.163  As the verb פקד is used in the 
negative sense, it confirms that ֹ נֵֹתיֶכםֲעו  (iniquities) is the object. The chosen people Israel not 
only received special blessing, but also had a great responsibility to remain faithful to the 
Lord.164 Therefore, as the ones known to the Lord have broken that trust, they must be 
punished for their failures. This sharpens the tone in the judgement made against them you 
only I have known of all the families of the earth therefore I will visit you for all your 
iniquities.165 
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place/ nation transgression punishment 
Damascus (1:3–5) annihilation of Gilead fire, breaking bar, 
dethronement, exile 




Tyre (1:9–10) deportation and selling into 
slavery, violated covenant 
fire 
Edom (1:11–12) violence, lack of compassion, 
anger and wrath 
fire 
Ammon (1:13–15) extreme violence fire, exile 
Moab (2:1–3) vandalism fire, dethronement, slaughter 
Judah (2:4–5) rejection of the Lord fire 
Israel (2:6–16) exploitation, debauchery, 
profanities, rejection of the Lord 
crushing, defencelessness 
 There are eight prophecies in all, each beginning with the same divine speech 
formula 6 ,4 ,2:1 ;11 ,9 ,6 ,1:3) ּכֹה ָאַמר יְהָוה), followed by the words of the Lord. 
 The divine decision at the beginning of each and every prophecy א ֲאִׁשיֶבּנּו  (I will not 
revoke it) is crucial, in that no word of consolation or promise can be found. 
 The transgressions of the nations are the reasons for the judgements made against 
them, attested by the expression for the three transgressions of [nation] and for four I will 
not revoke it (1:3b, 6b, 9b, 11b; 2:1b, 4b, and 6b). 
 The six nations who are punished for their crimes can be divided into two groups as 
they relate to Israel: 
(i) Blood relatives (Edom – through Esau, Ammon and Moab – through Lot). 





 The transgressions of Damascus and Ammon are against Gilead. Damascus threshed 
Gilead, while Ammon ripped open their pregnant women (1:3c, 13c–d). 
 The iniquities of Gaza and Tyre relate to Edom. Both of these nations handed over 
the Israelites as captives to Edom (1:6c–d, 9c–d). 
 Both Judah and Israel are punished for rejecting the Lord, with Israel also being held 
to account for their unjust acts towards the poor (2:4c–f, 6c–8b, 12a–d). 
 Based on the description of the crime and punishment, the nations can be categorized 
into two: 
(i) Those whose crimes are described in detail (Tyre, Edom, Judah and Israel). 
(ii) Those whose punishments are comprehensively described (Damascus, Gaza, 
Ammon, Moab).166 
 All of the eight nations are punished for their transgressions in various ways. 
Nevertheless, punishment in the form of fire is common (1:4a, 7a, 10a, 12a, 14a; 2:2a, 5a) 
and affects all the nations except Israel. No precise punishment is mentioned for Israel, but 
rather, the setting of the punishments is presented in a vague and general manner. 
 Unit 3:1a–2b marks the climax of the prophecies as it contains the divine judgement 
concerning the sons of Israel. 
3.3 TEXT-PRAGMATICS: AMOS 1:3–3:2 
Communication in Amos 1:3–3:2 has several aspects. As the semantic analysis shows, the 
prophecies concerning the nations can be divided into two categories: (i) familial group – 
Edom, Ammon, and Moab, (ii) non-familial group – Damascus, Gaza and Tyre. The 
pragmatic analysis will be based on this categorization and will address the following 
questions: (a) who is communicating the messages (speaker)? (b) to whom are they directed 
(addressee)? (c) who is in receipt of the messages and how do they react to them? and (d) 
how efficient is the communication between the text-immanent author and the text-
immanent reader? 
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3.3.1 Communication: Edom, Ammon and Moab 
The prophecies against these three nations are to be found where direct speech is used: 
Edom (1:11a–12b), Ammon (1:13a–15b), Moab (2:1a–3c). The introductory divine speech 
formula ּכֹה ָאַמר יְהָוה (thus said the LORD) that introduces each of these direct speeches 
proposes two things. 
(i) The presence of the text-immanent author as he renders this direct speech and (ii) the 
Lord is the actual speaker. The text-immanent author realizes the seriousness of the warning 
in the declaration א ֲאִׁשיֶבּנּו  (I will not revoke it). Equally, the Lord appearing in the ‘I’-figure 
form in the expressions א ֲאִׁשיֶבּנּו  (1:11b, 13b; 2:15b), 1:12) ְוִׁשַּלְחִּתי־ֵאׁשa; 2:2a), ְוִהַּצִּתי ֵאׁש 
(1:14a) reveals the gravity of his actions. Even though these nations had been forewarned, it 
is strange that the Lord does not address them directly. Consequently, it could imply that the 
warnings pronounced are not intended for them. Therefore, it becomes necessary to explore 
the possibility that the text-immanent reader could be the addressee. However, the 
suggestion that the text-immanent reader is present is dismissed because of the absence of a 
second person form in these units. It is clear that the text-immanent author addresses no one, 
neither the text-immanent reader nor Edom, Ammon or Moab. 
3.3.2 Communication: Damascus, Gaza and Tyre 
Again, direct speech is employed in these prophecies: Damascus (1:3a–5e), Gaza (6a–8e) 
and Tyre (9a–10b). All the direct speech units have the same introductory formula ּכֹה ָאַמר  
 thus said the LORD), leaving no doubt that the Lord is the speaker. This divine speech) יְהָוה
formula also confirms the presence of the text-immanent author as it is he who renders the 
direct speech of the Lord. For whom are these prophecies intended? Even though Damascus, 
Gaza and Tyre are accused and condemned for what they have done, none of these nations 
are directly addressed. In other words, the prophecies are about them, but not spoken to 
them. The text-immanent author does not address the text-immanent reader either, because 
the ‘you’-figure is nowhere to be found in 1:3a–5e, 6a–8e or 9a–10b. 
3.3.3 Communication: Judah and Israel 
The prophecies against Judah and Israel in 2:4a–5b and 6a–16b come in the form of direct 





makes it undeniable that, in these prophecies, the Lord is the speaker and the text-immanent 
author renders the direct speech. In each of the prophecies, a nation is condemned for its 
transgressions and then punished, Damascus (1:3a–5e), Gaza (1:6a–8e), Tyre (1:9a–10b), 
Edom (1:11a–12b), Ammon (1:13a–15b), and Moab (2:1a–3c). Once again, the Lord does 
not directly address these nations, but speaks about them. However, a change in this pattern 
occurs in the prophecies against Judah and Israel, where an addressee in the form of a ‘ you’-
figure appears. Precisely, an addressee is found in the form of a second person plural in 2:10 
.(ֶאְתֶכם) 167  This is significant as it is the first time an addressee appears in any of the 
prophecies. The identity of the ‘you’-figure is revealed to be Israel. The crimes of Israel as 
previously exposed in 2:6b–8b confirm this. But Judah could also be addressed in the ‘you’-
figure because it was not only the Israelites, but also the people of Judah who were brought 
out of Egypt and were given possession of the land of the Amorites (2:10a–11e). Apart from 
this, the text-immanent reader can also be included in ֶאְתֶכם in 2:10a because of the fact that 
the identity of the ‘you’-figure is not disclosed. 168  Thus, the text-immanent reader is 
included in the communication process by means of the communication with Israel and 
Judah.169 
The appearance of the addressee in 2:10 as the ‘you’-figure suggests three different levels of 
communication: communication with Judah, communication with Israel and finally 
communication with the text-immanent reader. The inclusion of Judah as an addressee in 
 .changes the situation as their crimes are now deemed to be even more deplorable ֶאְתֶכם
Judah realizes that the accusations and punishments announced against Edom, Ammon, 
Moab, Damascus, Gaza and Tyre are meant as a warning for them as well. Moreover, the 
rejection of the law and statutes of the Lord put their relationship with the Lord in great 
                                                          
167 van Wieringen, “The Prophecies against the Nations in Amos 1:2–3:15,” 11; Möller, A Prophet in Debate, 
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Reinvigorates Older Oral Speech Forms,” in The Book of the Twelve and the New Form Criticism, ed. Mark J. 
Boda, Michael H. Floyd, and Colin M. Toffelmire, ANEM 10 (Atlanta: SBL Press, 2015), 218. 
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peril. 170  As in the case of the nations who attacked Israel, Judah is punished with a 
devastating fire. The situation of the text-immanent reader is no better, as punishment in the 
form of fire and destruction would also apply in this case if a transgression were to occur. 
This leads to the realization that all forms of wrongdoing must be avoided. 
Israel, being well aware of the link between sin and judgement, is no longer able to shirk its 
responsibility for its actions.171 After having their crimes exposed the Lord addresses them 
in the ‘you’-figure form in 2:10a reminding them of the blessings which they had received. 
That they rejected the prophets and abused the Nazirites is an indication of the disdain with 
which they treated the Lord. The following representation illustrates the effectiveness of the 
communication with Israel.172 
‘I’— blessing (2:9–11): exterminated the Amorite, destroyed his fruit, brought you up 
    from the land of Egypt 
 question (2:11c–d): is it not so, sons of Israel? 
‘You’— rejection (2:12): made the Nazirites drink wine, commanded the prophets not to 
    prophesy 
The rhetorical question in 2:11c to the sons of Israel reinforces the communication to Israel 
in two ways. (i) By coming immediately after the interventions of the Lord, Israel is forced 
to acknowledge the graciousness of the Lord.173 (ii) The rhetorical question, placed as it is 
between the benevolent works of the Lord and the subsequent wrongdoing of Israel, not only 
illustrates how Israel treats these works with contempt but also how the prophets and 
Nazirites were met with scorn.174 Even though it is a fact that the Lord did not send fire 
down upon Israel as a punishment, the situation described in 2:14b–16a is one of utter chaos. 
As the presence of the addressee, the ‘you’-figure as ְּבנֵי יְִׂשָרֵאל is firmly established, the 
                                                          
170 Andrew M. King, “Among the Nations: The Function of the Oracle against Judah in Amos’s Religious 
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171 John Barton, Amos’s Oracles against the Nations: A Study of Amos 1.3–2.5, SOTSMS 6 (Cambridge; New 
York: Cambridge University Press, 1980), 6. 
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seriousness of the communication with Israel is raised to a level on a par with that which 
exists between Judah and the text-immanent reader. The prophecy against Israel in 2:16b 
concludes with the speech formula יְהָוה־נְֻאם . However, the ‘you’-figure as ְּבנֵי יְִׂשָרֵאל appears 
again in 3:1. Notably, there is a different speaker here. The opening expression ַהָּדָבר ־ִׁשְמעּו ֶאת
 hear this word that the LORD has spoken against you) confirms that it) ַהּזֶה ֲאֶׁשר ִּדֶּבר יְהָוה ֲעֵליֶכם
is no longer the Lord but the prophet who speaks. Nevertheless, it is important to note that 
the words spoken to the sons of Israel are the words of the Lord, therefore I will visit upon 
you all your iniquities. 
In brief, the communication in the prophecies against the nations could be perceived in 
various ways: 
(i) By not addressing the six neighbouring nations directly, a curiosity about the identity of 
the addressee is sustained. This strategy, however, could for the real addressee, have the 
unwelcome consequence of arousing negative emotions prior to they themselves being 
condemned.175 
(ii) Initially, the prophecies against the other nations are not a cause for concern for Judah 
and Israel. Indeed they may well have agreed that these nations deserve to be punished.176 
However, it comes as a devastating blow to find themselves also being indicted.177 
(iii) Israel and Judah are no better than any of their neighbours.178 
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(iv) Judgements are made against the non-familial group of nations (Damascus, Gaza, Tyre) 
first of all, followed by the familial group (Edom, Ammon, Moab). This is a clear indication 
that when it comes to paying retributions for transgressing against the Lord, no favouritism 
is shown.179 Both relatives and strangers are called to account. 
(v) Geographically speaking, the effectiveness of the communication is heightened by the 
course of the judgements as they pass through the nations. Beginning in the northeast 
(Damascus), they follow a course through the southwest (Gaza), the northwest (Tyre), the 
southeast (Edom), the Transjordan states (Ammon and Moab), then on to Judah, and finally 
end in Israel.180 The fact that Israel is the last to be punished could well have left them with 
the expectation that they would be spared. 
(vi) As the chosen people, the inclusion of Judah and Israel in the list of condemned nations 
increases the seriousness of the communication with them.181 
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The following table illustrates the communication elements in 1:3–3:2. 
prophecies against the nations 







the Lord                 Edom (1:11a–12b)              no addressee 
 Ammon (1:13a–15b)           no addressee          [ּכֹה ָאַמר יְהָוה]
                               Moab (2:1a–3c)                  no addressee 
 
the Lord                 Damascus (1:3a–5e)           no addressee 
 Gaza (1:6a–8e)                   no addressee           [ּכֹה ָאַמר יְהָוה]
                               Tyre (1:9a–10b)                 no addressee 
 
the Lord                  Judah (2:4a–5b)                  no addressee 
 (you) ֶאְתֶכם                (Israel (2:6a–16b           [ּכֹה ָאַמר יְהָוה]
                                                                          [Judah, Israel, 
                                                                 text-immanent reader] 
prophet                           ––––––                       ְּבנֵי יְִׂשָרֵאל 
 [ִׁשְמעּו ֶאת־ַהָּדָבר ַהּזֶה]
 In unit 1:3–3:2 there are eight prophecies against the nations, each containing direct 
speech of the Lord. In each case the direct speech is introduced with a similar divine speech 
formula ּכֹה ָאַמר יְהָוה attesting the Lord as speaker and the text-immanent author as the one 
rendering the direct speech. Also included is one unit of direct speech of the character Amos 
as he addresses the sons of Israel. The opening formula ִׁשְמעּו ֶאת־ַהָּדָבר ַהּזֶה in 3:1a and the 
vocative ְּבנֵי יְִׂשָרֵאל in 3:1c confirm Amos as the speaker and the sons of Israel as the 
addressee. 
 Though each prophecy contains a message of divine punishment, in none of these 
prophecies, except in the case of Judah and Israel, are the nations addressed either by the 
Lord or by the text-immanent author. 
 An addressee is revealed for the first time in 2:10 in the form of a ‘you’-figure and is 
confirmed in 2:11d to be ְּבנֵי יְִׂשָרֵאל. 
 There are three communication levels in the prophecies against the nations, 





3.4 CONCLUDING REMARKS 
The following table illustrates what the Lord said about the six nations followed by his 
communication with Judah and Israel. 
(i) about Damascus (1:3a–5e) 
for three transgressions of Damascus, and for four, I will not revoke it 
א ֲאִׁשיֶבּנּו) ָׁשה ִּפְׁשֵעי ַדֶּמֶׂשק ְוַעל־ַאְרָּבָעה   (ַעל־ְׁש
because they have threshed Gilead with iron threshing sledges 
( ַּבֲחֻרצֹות ַהַּבְרזֶל ֶאת־ַהִּגְלָעדַעל־ּדּוָׁשם  ) 
so I will send fire down on the house of Hazael (ְוִׁשַּלְחִּתי ֵאׁש ְּבֵבית ֲחזֵָאל) 
I will break the bar of Damascus ( ֶׂשקְוָׁשַבְרִּתי ְּבִריַח ַּדּמֶ  ) 
and I will cut off the inhabitant from the valley of Aven and the one who holds the 
staff from Beth-Eden ( ֶון ְותֹוֵמ ֵׁשֶבט ִמֵּבית ֶעֶדןְכַרִּתי יֹוֵׁשב ִמִּבְקַעת־ָאְוהִ  ) 
and the people of Aram will be exiled to Kir (ְוגָלּו ַעם־ֲאָרם ִקיָרה) 
(ii) about Gaza (1:6a–8e) 
for three transgressions of Gaza, and for four, I will not revoke it 
א ֲאִׁשיֶבּנּו) ה ְוַעל־ַאְרָּבָעה  ָׁשה ִּפְׁשֵעי ַעּזָ֔  (ַעל־ְׁש
because they carried into exile entire communities to deliver to Edom 
וָתם ָּגלּות ְׁשֵלָמה ְלַהְסּגִיר ֶלֱאדֹום)  (ַעל־ַהגְ
so I will send fire down on the wall of Gaza (ְוִׁשַּלְחִּתי ֵאׁש ְּבחֹוַמת ַעּזָה) 
I will cut off the inhabitant from Ashdod and the one who holds the staff from 
Ashkelon (ון  (ְוִהְכַרִּתי יֹוֵׁשב ֵמַאְׁשּדֹוד ְותֹוֵמ ֵׁשֶבט ֵמַאְׁשְק
and I will turn my hand against Ekron (ַוֲהִׁשיבֹוִתי יִָדי ַעל־ֶעְקרֹון) 
(iii) about Tyre: (1:9a–10b) 
for three transgressions of Tyre, and for four, I will not revoke it 
א ֲאִׁשיֶבּנּו) ָׁשה ִּפְׁשֵעי־צֹר ְוַעל־ַאְרָּבָעה   (ַעל־ְׁש
because they delivered entire communities to Edom (ַעל־ַהְסִּגיָרם ָּגלּות ְׁשֵלָמה ֶלֱאדֹום) 
and did not remember the covenant of kinship (א זְָכרּו ְּבִרית ַאִחים  (ְו





(iv) about Edom: (1:11a–12b) 
for three transgressions of Edom, and for four, I will not revoke it 
א ֲאִׁשיֶבּנּו) ָׁשה ִּפְׁשֵעי ֱאדֹום ְוַעל־ַאְרָּבָעה   (ַעל־ְׁש
because he pursued his brother with the sword and he ruined all his compassion 
 (ַעל־ָרְדפֹו ַבֶחֶרב ָאִחיו ְוִׁשֵחת ַרֲחָמיו)
and perpetually maintained his anger and kept his arrogance forever 
 (ַוּיְִטרֹף ָלַעד ַאּפֹו ְוֶעְבָרתֹו ְׁשָמָרה נֶַצח)
so I will send fire down on Teman (ְוִׁשַּלְחִּתי ֵאׁש ְּבֵתיָמן) 
(v) about Ammon: (1:13a–15b) 
for three transgressions of Ammon, and for four, I will not revoke it 
א ֲאִׁשיֶבּנּו) ָׁשה ִּפְׁשֵעי ֱאדֹום ְוַעל־ַאְרָּבָעה   (ַעל־ְׁש
because of their splitting open pregnant women of Gilead in order to widen their 
border (ַעל־ִּבְקָעם ָהרֹות ַהִּגְלָעד ְלַמַען ַהְרִחיב ֶאת־ְּגבּוָלם) 
I will kindle a fire in the wall of Rabbah (ְוִהַּצִּתי ֵאׁש ְּבחֹוַמת ַרָּבה) 
and their king shall go into exile, he and his officials together 
 (ְוָהַל ַמְלָּכם ַּבּגֹוָלה הּוא ְוָׂשָריו יְַחָּדו)
(vi) about Moab: (2:1a–3c) 
for three transgressions of Moab, and for four, I will not revoke it 
א ֲאִׁשיֶבּנּו) ָׁשה ִּפְׁשֵעי מֹוָאב ְוַעל־ַאְרָּבָעה   (ַעל־ְׁש
because he burned the bones of the King of Edom into lime 
־ְאֶדֹומ ַלִּׂשיד)  (ַעל־ָׂשְרפֹו ַעְצמֹות ֶמֶל
I will send fire down into Moab ( ְּבמֹוָאבְוִׁשַּלְחִּתי־ֵאׁש  ) 
and I will cut off the judge from her midst (ְוִהְכַרִּתי ׁשֹוֵפט ִמִּקְרָּבּה) 
and I will kill all her princes with him (ְוָכל־ָׂשֶריָה ֶאֱהרֹוג ִעּמֹו) 
The above table shows what the Lord communicated about the nations, namely, the 
declaration that he would not withdraw his indictment or revoke the punishments. The Lord 
pinpoints the transgressions of each nation. Damascus and Ammon are condemned for their 





Tyre also broke the covenant of kinship.182 Edom retained his anger forever and pursued his 
brother with the sword. The burning of the bones of the King of Edom, by the Moabites, is 
proof of the extreme dislike they had of the Edomites. All of these transgressions result in 
punishment by the Lord.183 Damascus, Gaza, Tyre, Edom, Ammon and Moab cannot escape 
the devouring fire sent down by the Lord. Their princes, judges and all those who provide 
security will perish. Total destruction and desolation awaits them, and neither comfort nor 
promise of restoration is offered. The repeated declaration that the Lord will not reverse his 
decision to punish (for three transgressions of … and for four, I will not revoke it) in 1:3b, 
6b, 9b, 11b, 13b and 2:1b heightens the concern among the nations. However, it can be 
inferred that since the Lord has not directly addressed any of these nations, they have 
nothing to worry about. But the question of whom the Lord is communicating with remains 
unanswered. 
The following table illustrates the Lord’s communication with Judah and Israel. 
(i) with Judah (2:4a–5b) 
for three transgressions of Judah, and for four, I will not revoke it 
( ָׁשה ִּפְׁשֵעי  א ֲאִׁשיֶבּנּוַעל־ְׁש יְהּוָדה ְוַעל־ַאְרָּבָעה  ) 
because they have rejected the law of the Lord and have not kept his statutes 
( א ָׁשָמרּוַעל־ָמֳאָסם ֶאת־ּתֹוַרת יְהָוה  ְוֻחָּקיו  ) 
and their lies caused them to err that they walked after their fathers 
( ֲאֶׁשר־ָהְלכּו ֲאבֹוָתם ַאֲחֵריֶהםַוּיְַתעּום ִּכזְֵביֶהם  ) 
so I will send fire down on Judah (ְוִׁשַּלְחִּתי ֵאׁש ִּביהּוָדה) 
(ii) with Israel (2:6a–3:2b) 
for three transgressions of Israel, and for four, I will not revoke it 
( ָׁשה ִּפְׁשֵעי  א ֲאִׁשיֶבּנּו, יְִׂשָרֵאלַעל־ְׁש ְוַעל־ַאְרָּבָעה  ) 
they sold the righteous for silver (ַעל־ִמְכָרם ַּבֶּכֶסף ַצִּדיק) 
the needy for a pair of shoes (ְוֶאְביֹון ַּבֲעבּור נֲַעָליִם) 
panting for the dust of the earth on the head of the poor 
                                                          
182 As elsewhere in the Hebrew Bible, violation of the covenant is a serious offence against the Lord and will 
be avenged. (cf. 1 Kgs 11:11; Isa 24:5; Lev 26:15; Josh 7:11, 15; Judg 2:20). 
183 “God is always on the side of the victims of both military aggression and social violence.” See R. Kessler, 





( ַעל־ֲעַפר־ֶאֶרץ ְּברֹאׁש ַּדִּליםַהּׁשֲֹאִפים  ) 
and turn aside the way of the poor (ְוֶדֶר ֲענִָוים יַּטּו) 
and the man and his father go to the same maid so as to profane my holy name  
 (ְוִאיׁש ְוָאִביו יְֵלכּו ֶאל־ַהּנֲַעָרה ְלַמַען ַחֵּלל ֶאת־ֵׁשם ָקְדִׁשי)
and they stretch out pledged garments beside every altar 
 (ְוַעל־ְּבגִָדים ֲחֻבִלים יַּטּו ֵאֶצל ָּכל־ִמזְֵּבחַ )
and they drink wine paid by fines in the house of their God 
ֵהיֶהם)  (ְויֵין ֲענּוִׁשים יְִׁשּתּו ֵּבית ֱא
but I myself exterminated the Amorite from their faces 
 (ְוָאנִֹכי ִהְׁשַמְדִּתי ֶאת־ָהֱאמִֹרי ִמְּפנֵיֶהם)
and I destroyed his fruit from above and his roots from beneath 
 (ָוַאְׁשִמיד ִּפְריֹו ִמַּמַעל ְוָׁשָרָׁשיו ִמָּתַחת)
also I brought you out from the land of Egypt ( ֶאְתֶכם ֵמֶאֶרץ ִמְצָריִם ְוָאנִֹכי ֶהֱעֵליִתי ) 
and led you forty years in the wilderness (ָואֹוֵל ֶאְתֶכם ַּבִּמְדָּבר ַאְרָּבִעים ָׁשנָה) 
and I raised up prophets from your sons (ָוָאִקים ִמְּבנֵיֶכם ִלנְִביִאים) 
and Nazirites from your young men ( ִלנְזִִריםּוִמַּבחּוֵריֶכם  ) 
is this not so, sons of Israel? ( ְּבנֵי יְִׂשָרֵאלַהַאף ֵאין־זֹאת  ) 
but you made the Nazirites drink wine (ַוַּתְׁשקּו ֶאת־ַהּנְזִִרים יָיִן) 
and commanded the prophets you shall not prophesy ( א ִּתּנְָבאּוְוַעל־ַהּנְִביִאים ִצִּויֶתם  ) 
see, I make totter under you … (2:13) (ִהּנֵה ָאנִֹכי ֵמִעיק ַּתְחֵּתיֶכםb–16a) 
that I brought up from the land of Egypt ( ִמְצַריִם ֵמֶאֶרץ ֶהֱעֵליִתי ֲאֶׁשר ) 
you only have I known of all the families of the earth(  ִמְׁשְּפחֹות ִמּכֹל יַָדְעִּתי ֶאְתֶכם ַרק
 (ָהֲאָדָמה
therefore, I will visit upon you all your iniquities ( נֵֹתיֶכםַעל־ֵּכן ֶאְפקֹד ֲעֵליֶכם ֵאת ָּכל־ֲעוֹ  ) 
It is important to note the differences in the manner in which the Lord communicates with 
the nations. When issuing accusations and judgements the Lord speaks directly to Judah and 
Israel, but regarding the other six nations, where he speaks about them, there is no direct 
communication. This is a clear indication of the special position given to Judah and Israel as 
the chosen people (you only have I known of all the families of the earth, 3:2a). However, 





equally applies to them. Having received blessings from the Lord, there is a greater 
responsibility for them not to transgress, and their sins are considered to be extremely great. 
Judah had been given the law and statutes of the Lord, however, the prophecy against Judah 
attests to how they have erred and rejected the Lord. That response of the Lord will be 
devastating, I will send fire upon Judah and it shall devour the palaces of Jerusalem (2:5a–
b). 
Regarding Israel, the Lord lays before them a comprehensive list of their crimes (2:6–8, 12). 
He reminds them of all he did for them and of the compassion has shown them (2:9–11), and 
how they refused to act accordingly towards the impoverished. Their divine selection as the 
chosen people is no defence against punishments. 184  Seeing how they prohibited the 
prophets from prophesying and that they failed in their responsibility to pay heed to the 
prophetic call, engaging instead in behaviour that was nothing short of an affront to his 
authority, the Lord, having had his ire aroused, promises that he will reduce them to 
nothingness (2:13–16, 3:2b). This devastating response from the Lord along with the 
increasing intensity in his voice, is designed to cause tremors among his listeners. He gives 
Israel a reminder that nothing can be hidden from him and that nothing will be overlooked, 
therefore I will visit upon you all your iniquities (3:2b). Even though no specific punishment 
is mentioned here, the implication is that it will be extensive. Adding to the sense of anxiety 
among the people is the realization that not only is the Lord acting as judge but is also the 
executor of the punishments.185  
                                                          
184 Mays et al., eds., Harper’s Bible Commentary, 721–22. 





HEAR AND TESTIFY 
Chapter three opens with a series of rhetorical questions, containing vivid imageries of a 
roaring lion, a trapped bird, and a trumpet blast, suggesting alarm and creating an air of 
inevitability about what is to follow. This is reinforced by the second reference to the 
roaring lion, this time, the Lord, asking who is not afraid. (3:8b). There is no avoiding the 
call to prophesy; whoever is called is compelled to do so. Combined, they lead to the final 
question about prophesying and, in doing so, have the effect of strengthening its impact. The 
Lord GOD has spoken, who will not prophesy? (3:8c–d). In 3:9a–15d, where the Lord’s 
command to hear and testify (3:9a–b, 13a–b) is heard, the content of the prophecies is made 
clear. The air of alarm previously engendered, once again comes to the fore in the divine 
judgement in which the sons of Israel are left in no doubt that, because of their persistent 
violations, such as oppression and exploitation (3:10d), there is no escaping justice and 
destruction. The level of destruction is alluded to by the declaration that the altar and the 
houses will be struck down (3:14b–15c). The answers to the questions posed come easily, 













































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































Amos 3:3–15 has the following divisions. 





















The first minor unit (3:3a–b), begins with the interrogative particle  ֲה and the verb in yiqtol-
form (ֲהיְֵלכּו). As the verb occurs at the beginning, it is in modal yiqtol-form. The two verbs 
 to agree) used in this verse are plural and their presence differentiates) יַָעד to walk) and) ָהַל
this rhetorical question from the following interrogative sentences, which begin with the 
same interrogative particle  ֲה. The second clause 3:3b starts with the negative particle ִּבְלִּתי 
and is followed by the conditional particle ִאם and the verb in qatal-form (186.(נֺוָעדּו 
The second minor unit (3:4a–5d), constructed in question form, is built around four 
consecutive occurrences of the interrogative particle  ֲה. Each question is in double form with 
the second part qualifying the first. The interrogative particle  ֲה, which in each is placed at 
the beginning, is combined with a verb, ֲהיְִׁשַאג in 3:4a, ֲהיִֵּתו in 3:4c,  in ֲהיֲַעֶלה in 3:5a and  ֲהִתּפֺל
3:5c. The second part of each sentence contains a negative particle, 3:4) ֵאיןb, 5b), 3:4) ִּבְלִּתיd) 
and 3:5) לֺאd). Similar to unit 3:3a–b, the clauses in this unit begin with modal yiqtol verbal 
forms seen in 3:4a, 3:4c, 3:5a and 3:5c, with these verses providing foreground information. 
However, as 3:4b and 5b are nominal clauses lacking a verb, they neither look forward nor 
                                                          
186  Muraoka observes that all of the rhetorical questions, despite their positive or negative tone, are of 
themselves emphatic. Moreover, the negative rhetorical questions are slightly more emphatic than the 
affirmative ones. See Takamitsu Muraoka, Emphatic Words and Structures in Biblical Hebrew (Jerusalem: 





backward. The qatal-form (ָלָכד) in 3:4d provides the background information. In 3:5d, the 
infinite absolute (ְוָלכוֺד), is neither looking forward nor backward. All of these factors 
together result in a coherent unit. The syntactic category number should also be noted. Unit 
3:4a–5d is singular while 3:3a–b is plural, distinguishing the one from the other. The 
singular verbs in 3:4 and 3:5 bind 3:4a–5d together as a single subunit. 
The interrogative sentence pattern is continued in the third minor unit 3:6a–d. As in 3:4a–5d, 
the two questions in 3:6a–d are related. Even though the interrogative particle is changed 
from  ֲה to ִאם, its position remains the same. The particle ִאם introduces a rhetorical question, 
which adds a new perspective to the question.187 Attached to the particle are two modal 
yiqtol verbal forms, ִאם־ִתְהיֶה ,ִאם־יִָּתָקע in 3:6a and 3:6c respectively. The second of these 
verbs (ָהיָה) is always used in a dynamic manner.188 It suggests that something is about to 
happen. Thereby, the noun ָרָעה (evil) which immediately follows, heralds a calamity. The 
discursive background qatal-form, ָעָׂשה (to make, to do) occurs in 3:6d, as does the negative 
particle לֺא in 3:6b and 6d. Here also for the first time the Lord appears. 
The pattern followed in unit 3:7a–c differs from those in the previous units in that the 
questions have been replaced by assertive statements. This is clear from the use of the 
particle ִּכי at the beginning of the verse.189 It recurs in 3:7c, being preceded in 3:7b by the 
particle לֺא and followed by the particle ִאם. These two negative particles together create the 
affirmative meaning,190 inferring that as a result of the presence of the particle ִּכי a firm 
conclusion is reached. 
The interrogative pronoun  ִימ  (who) asks the question in the fifth unit 3:8a–d. As 3:8a does 
not contain a conjunction it is an asyndetic sentence, while the negative particle לֺא, which 
follows ִמי in 3:8b and 3:8d serves as a declarative negation. Out of the four verbs in the unit, 
two are in qatal-form (ָׁשָאג and ִּדֶּבר) with the remaining two in yiqtol-form (יִיָרא and יִּנֵָבא). 
3:8a–d is the only verse in which clauses occur in qatal verbal form. 
                                                          
187 Muraoka, Emphatic Words and Structures in Biblical Hebrew, 128. 
188 Michael A. Grisanti, NIDOTTE “26–1:1022 ”,היה. 
189 Various functions of the particle ִּכי are explained in Muraoka, Emphatic Words and Structures in Biblical 
Hebrew, 158–64. 
190 Both of the particles לֺא and ִאם belong in the same grammatical category. לֺא is a commonly used negative 
particle, whereas ִאם is used widely as a demonstrative, interrogative, conditional as well as a negative particle. 





The presence of the direct speech is a characteristic of the sixth minor unit 3:9a–10d.191 In 
addition, the switch from the interrogative to the imperative is notable. The two verbs in 
imperative form  ְַׁשִמיעּוה  (make heard) and ִאְמרּו (say), appearing at the beginning of 3:9a–b, 
function as a verbum dicendi introducing embedded direct speech. However, these are not of 
the same type as the imperative verbal forms ָאְספּו (gather) and ּוְראּו (see), which form 
embedded direct speech in 3:9c–d. Following this interruption, the direct speech continues 
in 3:10. The direct speech formula נְֻאם־יְהָוה (utterance of the LORD) in 3:10c confirms this, 
even though the third person form as seen in 3:10a, 10b, 10c is not commonly used in direct 
speech. 
In 3:9a reference is made to Ashdod and Egypt, with Samaria being mentioned in 3:9c. The 
preposition ַעל is twice used in relation to these places. The participle verbal form אוְֺצִרים 
(store up) occurring in 3:10d is also notable. In normal usage a participle can function either 
as a noun or as a verb. Since the objects ָחָמס (violence) and ׁשֺד (extortion) depend on the 
participle, it functions here as a verb, with the prepositional phrase ְּבַאְרְמנוֵֺתיֶהם (in their 
palaces) being dependent on this verb. 
In the seventh minor unit (3:11a–e) the divine speech formula ָלֵכן ּכֺה ָאַמר ֲאדֺנָי יְהִוה (therefore 
the Lord GOD said thus) introduces the direct speech. The qatal-form ָאַמר functions as a 
verbum dicendi. The inclusion of the two adverb particles ָלֵכן and ּכֺה is also important here. 
 serves to establish a connection with 3:10, and in doing so explains the reason for the ָלֵכן
consequences to be inflicted. ּכֺה looks forward in anticipation of what is to come in the 
verses immediately following, where the words of the Lord are to be found. Clause 3:11b 
has no predicate and consists only of the noun in absolute form ַצר (an enemy), with the 
conjunction  ְו creating a new clause ּוְסִביב ָהָאֶרץ (and that around the country, 3:11c). Clause 
3:11b thus functions as a casus pendens,192 an element which stands alone at the beginning. 
Here the third person singular present in weqatal-form ְוהוִֺרד (he will bring down, 3:11d), 
                                                          
191 For the general study on discourse analysis and how it is employed in the study of the Hebrew Bible 
particularly to comprehend the distinction between the syntax of direct and indirect speech, see Cynthia L. 
Miller, “Discourse Functions of Quotative Frames in Biblical Hebrew Narrative,” in Discourse Analysis of 
Biblical Literature: What It Is and What It Offers, ed. Walter R. Bodine, SemeiaSt (Atlanta: Scholars Press, 
1995), 155–82. 
192 Casus pendens usually refers to a noun phrase which stands apart from a clause, but nevertheless occurs in a 






refers to ַצר, thus confirming it to be a casus pendens. The discursive background weqatal 
verbal forms (ְוהוִֺרד and ְונָבֺּזּו) provide background information, as the text looks forward. 
Interestingly, in 3:11d–e the three suffixes ֻעּזֵ ,ִמֵּמ and ִַאְרְמנוָֺתי though all being second 
person feminine singular, are used differently. The first is added to the prepositional particle 
 strength), and the third to the) עֺז from), the second to the masculine singular noun) ִמן
masculine plural noun ַאְרְמנוֺת (palaces). 
The formula ּכֹה ָאַמר יְהָוה (thus said the LORD), containing the verbum dicendi ָאַמר introduces 
the eighth minor unit (3:12a–d). This introduction is of significance as, with the absence of a 
first person speaker or an addressee from 3:12b–d, it confirms that these verses, which are in 
third person form, are in fact direct speech. The demonstrative adverb ּכֹה in 3:12a and ֵּכן in 
3:12c show the connection to what is said in 3:12b. Normally, the relative pronoun ֲאֶׁשר 
connects a clause or phrase to a noun or pronoun, however, in 3:12b, it is coupled with a 
particle of comparison  ַּכ and thus  ַּכ and ֲאֶׁשר combined are used as a comparison. Here too, 
the participle רֶֺעה and the definite article  ַה as  ַה relativum being joined together (ָהרֶֺעה), 
indicates that they relate to a subject rather than a verb and translates as shepherd, the one 
who shepherds. In 3:12d ַהּיְֺׁשִבים (who are sitting) is another example of this construct. Here 
again the definite article  ַה is also  ַה relativum this time with the participle functioning as a 
verb. Dependent on this verb is the prepositional phrase (ְּבׁשְֺמרוֺן ִּבְפַאת ִמָּטה) that immediately 
follows. 
3:13a–c contains further direct speech, in this case, without any introductory formula. Here, 
however, it is delivered in the second person plural, and is not a continuation of the previous 
verses. 3:13a, ִׁשְמעּו (hear), an asyndetic clause, and ְוָהִעידּו (testify) in 3:13b, both of which 
are in the imperative masculine plural form, place the verse in the discursive foreground. 
The elaborate concluding speech formula נְֻאם־ֲאדֺנָי יְהִוה ֲאלֵֺהי ַהְּצָבאוֺת (utterance of the Lord, 
GOD, the God of hosts), denoting the direct speech, is in contrast to the more simple נְֻאם־יְהָוה 
(utterance of the LORD) in 3:10c and 3:15d. 
Direct speech continues in 3:14a–15d, once again, without an introductory formula, but is, 
however, marked at the beginning by the particle ִּכי, with the verbless clause 3:15d 
functioning as a concluding formula. As 3:14a (ִּכי ְּביֹום ָּפְקִדי ִפְׁשֵעי־יְִׂשָרֵאל ָעָליו) is a prepositional 





normally be the case. The presence of the conjunction  ְו at the beginning of the verb ּוָפַקְדִּתי 
results in the creation of two separate clauses. However, as the occurrences in both clauses 
are to happen at the same time, the former functions as a casus pendens for the latter. All the 
verbs are in weqatal-form looking forward while at the same time functioning as background 
for the whole unit. Furthermore, all of these verbs with the exception of ּוָפַקְדִּתי, describe how 
the Lord intends to punish Israel. A number of elements connect clauses 3:14a, 14b and 15a. 
In each case the first person singular is used, with the preposition ַעל also occurring in all 
three clauses. The presence of the weqatal-form in the first person singular (ְוִהֵּכיתי ,ּוָפַקְדִּתי) in 
3:14b and 15a, is also a parallel linking both clauses. 
The ten minor units, though independent of one another, are connected by way of various 
formulas or other elements. These together act as a chain, linking all parts of 3:3a–15d. Unit 
3:3a–b, 4a–d, 5a–d and 6a–d deal with rhetorical questions. These questions link the units, 
in that, each time, two related sentences are concerned and each begins with an interrogative 
particle, either  ֲה or 3:3) ִאםa, 4a, 4c, 5a, 5c, 6a, and 6c). Modal yiqtol verbal forms occur in 
the same clauses. Also, a feature of each question is the inclusion of a negative particle (3:3b, 
4b, 4d, 5b, 5d, 6b and 6d). 
Following on, is a statement in qatal-form (3:7a–c). Whereas, previously, rhetorical 
questions are merely posed, here the tone is emphatic, leaving little room for doubt. The 
adverbial particle 3:7) ִּכיa), connects this unit to the preceding one. Another connecting 
factor is the divine designation found in both units, 3:6) יְהִוהd), and 3:7) ֲאדֺנָי יְהִוהb). In 
addition, there is the presence of the negative particles לֺא in 3:7b and ִאם in 3:7d. 
Similarities between the units continue to be seen in unit 3:8a–d, characterized by the 
inclusion of the interrogative particles  ֲ3:3) הa, 4a, 5a, 5c), 3:6) ִאםa, 6c) and 3:8) ִמיb, 8d). At 
least one of the negative particles (ִאם ,לֺא ,ֵאין ,ִּבְלִּתי) occurs in every verse from 3:3a–8d. The 
mention of the lion roaring in 3:8a is a reminder of the earlier references to the same (3:4a, 
4c). Interestingly, the verb ִּדֶּבר (to speak) and נָָבא (to prophesy) were seen in noun form ָּדָבר 
(word) and נִָביִאים (prophets) in 3:7b–c. 
While direct speech is common to both units 3:9a–10d and 3:11a–e, the speech formulas 
differ. The verbless formula נְֻאם־יְהָוה (utterance of the LORD) is employed in the first, with 





thus), containing the verbum dicendi ָאַמר. The adverbial particle ָלֵכן demonstrates 
conclusively that the words spoken in 3:11b–e are a direct consequence of what was earlier 
said in 3:9a–10d. Also mention of ֵֺתיֶהםַאְרְמנו  (palaces) is made in both units. 
With 3:12a being an asyndetic clause, 3:12b–d is a new direct speech. However, there are a 
number of discernible connections between this unit and the preceding one. Firstly, the two 
introductory speech formulas are parallel. Secondly, both contain the adverb ּכֹה, a verbum 
dicendi ָאַמר and a divine naming יְהָוה and thirdly, the third person plural form is frequently 
used. 
It is important to consider the syntactic number when dealing with the utterance of the Lord 
in units 3:13a–c and 3:14a–15d. In the former, the direct speech is marked by an addressee 
in the second person, whereas, in the latter, it is marked by a speaker in the first person, thus 
distinguishing the one from the other. However, the particle conjunction ִּכי (for), in 3:14a is 
a linking factor. 
Units 3:9a–12d and 3:13a–15d are direct speeches introduced or concluded by either the 
verbless formula (נְֻאם־יְהָוה), or a formula containing the verbum dicendi ּכֹה ָאַמר יְהָוה) ָאַמר). 
Even though they are interrupted by the asyndetic clause 3:13a, the units are linked as 
follows: (i) both open with imperative verbs in masculine plural form (ְוִאְמרּו ,ַהְׁשִמיעּו and 
 ,ַאְׁשּדוֺד) ii) similar usage of conjunctions and particles, (iii) names of places) ,(ָהִעידּו ,ִׁשְמעּו
) and (iv) references to destruction ,(ֵּבית־ֵאל ,יְִׂשָרֵאל ,ׁשְֺמרוֺן ,ִמְצָריִם ִמֵּמ ֻעּזְֵוהוִֺרד   ,ְונִגְְּדעּו ,ְונָבֺּזּו ,
 .(ְוָספּו ,ְוָאְבדּו ,ְוִהֵּכיִתי
4.1.3 Summary 
Here all of the elements previously examined are drawn together to demonstrate how the 
findings show the two major units, 3:3a–8d and 3:9a–15d, are interrelated and together 
constitute a single pericope 3:3a–15d. 
 The first major unit (3:3a–8d) 
The syntactic features are: 
 A series of rhetorical questions is formed by a number of interrogative particles. 





 All of the nine rhetorical questions consist of two elements. 
 The most frequently occurring verbs are in modal yiqtol and qatal-form. 
 Negative particles occur throughout the unit. 
 Some syntactic features within the rhetorical questions are interrelated. These are: 
(i) 3:3a–b and 3:4c–d 
3:3a║3:4c: interrogative particle + imperfect verb 
  3:3a: ... ֲהיְֵלכּו 
  3:4c: ... ֲהיִֵּתו    
3:3b║3:4d: same preposition – same conjunction – verb in qatal-form 
  3:3b:  ִאם־נוָֺעדוִּבְלִּתי  
  3:4d: ִּבְלִּתי ִאם־ָלָכד 
(ii) 3:4a–b and 3:5a–b 
3:4a║3:5a: same interrogative particle + imperfect verb – singular noun – noun with 
preposition 
  3:4a: ֲהיְִׁשַאג ַאְריֵה ַּבּיַַער 
  3:5a: ֲהִתּפֺל ִצּפוֺר ַעל־ַּפח 
3:4b║3:5b: same conjunction – singular noun – same negation – preposition with suffix 
  3:4b: ְֺוֶטֶרף ֵאין לו 
  3:5b: ּומוֵֺקׁש ֵאין ָלּה  
(iii) 3:5c–d and 3:6a–b 
3:5c║3:6a: interrogative particle + imperfect verb – singular noun – noun with preposition 
  3:5c: ־ַּפח ִמן־ָהֲאָדָמהֲהיֲַעֶלה  





3:5d║3:6b: same conjunction + noun – same particle negative – imperfect verb 
  3:5d: ְוָלכוֺד לֺא יְִלּכוֺד 
  3:6b: ְוָעם לֺא יֱֶחָרדּו 
(iv) 3:6c–d and 3:6a–b 
3:6c║3:6a: same interrogative particle – imperfect verb – singular noun – same preposition 
+ same noun 
  3:6c: ִאם־ִתְהיֶה ָרָעה ְּבִעיר 
  3:6a: ִאם־יִָּתָקע ׁשוָֺפר ְּבִעיר 
3:6d║3:6b: same conjunction + noun – same particle negative – verb 
  3:6d: ַויהָוה לֺא ָעָׂשה 
  3:6b: ְוָעם לֺא יֱֶחָרדּו 
(v) 3:8a–b and 3:8c–d 
3:8a║3:8c: noun – perfect verb 
  3:8a: ַאְריֵה ָׁשָאג 
  3:8c: ֲאדֺנָי יְהִוה ִּדֶּבר 
3:8b║3:8d: same interrogative particle – same particle negative – imperfect verb 
  3:8b: ִמי לֺא יִיָרא 
  3:8d: ִמי לֺא יִּנֵָבא 
It is to be noted that the questions in each pair (a) to (e) above are syntactically alike. 
 The second major unit (3:9a–15d) 
The syntactic features of this unit are: 
 Rhetorical questions are replaced by direct speeches announcing divine judgement. 






 Each subunit contains a divine designation, 3:10) יְהָוהc), 3:11) ֲאדֺנָי יְהִוהa), יְהָוה 
(3:12a), 3:13) ֲאדֺנָי יְהִוה ֲאלֵֺהי ַהְּצָבאוֺתc) and 3:15) יְהָוהd). These divine designations appear in 
speech formulas emphasizing that the Lord is not only the source of the message but the 
speaker as well. 
 The most frequently used verbal forms are imperatives and weqatal as opposed to the 
first major unit, where modal yiqtol-form feature more prominently. 
Despite the differences in construction there are many elements connecting the two major 
units, these being: (i) the Lord is presented in third person singular form in both (3:7b, 7c, 8c, 
10c, 11a, 12a, 13c, 15d), (ii) the words of the Lord are heard in 3:8c (first major unit), and 
throughout the second, (iii) 3:8 emphasizing the significance of the prophetic call, is 
followed by various proclamations, (iv) the rhetorical questions set the scene for the direct 
speeches, and (v) the reference to an unspecified city (3:6a), coming before the naming of 
many places in the second. 
In short, the two major parts, though dissimilar syntactically in many respects, are not stand-
alone units. On the contrary, to be complete, they depend on and complement each other. 
4.2 TEXT-SEMANTICS: AMOS 3:3–15 
4.2.1 Who Can Resist the Prophetic Call? 
The first major unit (3:3a–8d), consists of the first five minor units. Unit 3:3a–b, the first in 
a series of rhetorical questions, containing as it does the unspecified ְׁשנַיִם (two), opens up a 
number of possibilities. Could it be that ְׁשנַיִם refers to people or animals? However, when 
used, the verb ָהַל (to walk), normally relates to humans,193 thus proposing two options, 
either the Lord and the prophet or two people.194 
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and Amos, as it was he who proclaimed the word of the Lord. However, the sons of Israel ignored the 





Unit 3: 3:4a–5d contains the images of a roaring lion, a young lion cub and an ensnared bird, 
and features various parallels and connecting elements between the clauses. 195  These 
include: 
(i) Clauses 3:4a and 3:4c where the nouns ַאְריֵה (lion) and ְּכִפיר (young lion) are used in 
conjunction with the related verbs ָׁשַאג (to roar) and נַָתן קוֺל (to raise voice), and the nouns 
 .(den) ִמְּמעֺנָתוֺ forest) and) ַּבּיַַער
(ii) Every second clause refers to baiting or trapping – ֶטֶרף (prey, 3:4b), ָלַכד (to catch, 3:4d), 
 .(to catch, 3:5d) ָלַכד a bait, 3:5b) and) מוֵֺקׁש
(iii) Linking clauses 3:5a and 3:5c are the recurring noun ַּפח (trap), the nouns ֶאֶרץ (earth) 
and ֲאָדָמה (ground), and the verbs נַָפל (to fall down) and  ָעָלה (to go up). 
(iv) Clauses 3:5a–d are all interrelated, each referring to the one activity – the entrapment of 
a bird. Even though the trapper is invisible in the text, it is clear that there is a trap (3:5a–b) 
and that a bird is trapped (3:5c–d). 
(v) The images of a young lion in the den 3:4c and that of a bird caught in a trap (3:5a) are 
parallel with each of the images belonging to the animal world. One significant difference is 
that the lion has got an active role, while that of the bird is passive. 
The roar of the lion is a warning sound, symbolically representing the anger of the Lord. A 
lion in the forest can stalk and pursue its prey. However, foolish or unsuspecting prey, which 
enters the den, can also fall foul of a young lion. The message is clear: if the warnings go 
unheeded, not only does danger lie ahead, but death is unavoidable.196 
In unit 3:6a–d, clauses 6a and 6c are parallel in a number of respects. Firstly, there is the 
repetition of the noun ִעיר (city) and secondly the trumpet is blown (יִָּתָקע ׁשוָֺפר) because of the 
presence of evil (ָרָעה). The sound of the trumpet is normally associated with some 
significant event, either positive or negative.197 Two situations in which it is most frequently 
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heard are mentioned in the Hebrew Bible.198 (i) In military context to announce either the 
beginning of battle or the approach of an enemy,199 to signal an attack,200 or for calling off 
an attack.201 (ii) In the context of liturgical celebration in the temple it is used to herald 
either the jubilee year,202 new moons,203 the bringing up of the ark of the Lord,204 or for 
proclaiming fasts and assemblies.205 
Alarm, too, can occur in a positive or a negative situation. It can be brought about by a sense 
of awe of the Lord or, as is normally the case, a manifestation of fear. The latter scenario is 
the one in question here. The trumpet sound comes from the city rather than from the 
temple, indicating that what alarms the people is the evil all around them, and ultimately the 
fear of harm and even death. This evil, done by the Lord, is the terrible retribution exacted 
for their wrongdoing. 
Whereas, unit 3:4a–5d speaks of the animal world and its habits, warning signs and the 
instinct for survival, unit 3:6a–d, set in the city, deals with human behaviour. 206 Danger, fear 
and death are themes common to both, from the lion catching its prey to the bird being 
trapped and, finally, to the sound of the trumpet anticipating war and spreading fear among 
the people. This progression is shown below. 
lion forest animals    symbolic 
bird sky 
human city the Lord – human      literal 
Differing from the previous minor units, unit 3:7a–c, puts the emphasis on the Lord, the 
word and the prophets. The Lord utters his word and reveals to the prophets his secrets, 
which carry clear and positive messages.207  As the call to prophesy is both noble and 
worthy, it cannot be resisted. These verses could also be revealing that the two (ְׁשנַיִם) in 
                                                          
198 For those references, see Robert H. O’Connell, “ׁשוָֺפר,” NIDOTTE 4:68–69. 
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3:3a–b, are in fact, the Lord and the prophets. The action of the Lord in disclosing his 
secrets confirms the closeness of the relationship existing between them and that they are 
well known to each other. 
In 3:6d, the object of ָעָׂשה (to make, to do), though not mentioned specifically, appears to 
refer to the evil (ָרָעה) in the city. Another possibility is that this clause may be a precursor to 
the message alluded to in 3:7b, with the Lord using evil as a tool to remind the people of 
their transgressions. That they seem to be unconcerned about the message, revealed to them 
by the prophets, shows a complete failure on their part to recognize that the evil all around 
them is a sign of the Lord’s displeasure at their rejection of his word. 
Unit 3:8a–d, incorporating a number of elements connecting it to the previous minor units, 
brings the first major unit to a conclusion. The connections are: 
(i) ָּדַבר (to speak) in 3:8c and ָּדָבר (word) in 3:7b. 
(ii) נָָבא (to prophesy) in 3:8d and נִָביא (prophets) in 3:7c. 
(iii) ָׁשַאג (to roar) in 3:4a and 3:8a and ַאְריֵה (lion) in 3:4a and 3:8a. 
Other comparatives are: (i) a sense of fear (3:8b) acting as a reminder of the fear gripping 
the city (3:6a–d). (ii) The closeness of the relationship between the Lord and the prophets, 
mentioned in both 3:7a–c and 3:8c–d and confirmed by the act of ְׁשנַיִם, who must know each 
other, walking together. (iii) The words of the Lord run through a number of clauses – (a) 
the Lord does the evil (3:6d), (b) the Lord made a word (3:7b), (c) the Lord reveals his 
secret (3:7c) and (d) the Lord spoke (3:8c). 
Here evil is just a sign, the word itself is much more powerful. The emphasis being put on 
the message of the Lord makes for a very strong ending to the unit. 
4.2.2 Punishments Foretold 
The second major unit (3:9a–15d), consists of five minor units. Unit 3:9a–10d resembles a 
judgement scene where the nature of the offences is revealed. The violence earlier 
associated with the animal kingdom is now reflected in unacceptable human behaviour.208 
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Interestingly, however, no declaration of punishment is recorded here. The Lord asked that 
his word be heard from the palaces of Ashdod and Egypt, places which remind Israel of 
divine judgement and slavery.209 The palace strongholds are located on the boundaries with 
Ashdod and Egypt as protection against attack from these places. Destruction of the palaces 
will alternately lead to the fall of the nation. 
They are told to gather on the mountains of Samaria (3:9c), geographically higher places 
which are good vantage points for observing what is happening below. From there the 
oppressions, violations and confusions can be clearly seen. As the places which are intended 
to provide protection from outside enemies are themselves now filled with violence and 
exploitation, it is reasonable to expect that the entire nation will be overthrown. Verse 10 
contains a strong condemnation of this unacceptable situation, where the Lord states clearly 
and unambiguously that those engaged in evil against others are ignorant of proper conduct. 
This unit is a preface to 3:11–15, which concerns the judgement and punishment of the 
Lord. 
In 3:11a–e, judgements are pronounced on Israel, with ָלֵכן ּכֺה (therefore, thus) confirming 
that they are handed down on account of the transgressions outlined in the previous unit. 
They are now under serious threat from a powerful enemy. Even the palaces, traditionally 
seen as symbols of strength, will not be able to provide refuge  ְנָבֺּזּו ַאְרְמנוָֺתיִו  (and your 
palaces will be plundered). Through acts of oppression against its own people, Israel has 
weakened its defences against attack from an outside enemy, making it impossible to 
withstand invaders. Clauses 3:11d and 3:11e are parallel because of the presence of the 
nouns ֵֻעּז (your strength) and ִַאְרְמנוָֺתי (your palaces), and also the verbs יַָרד (to bring down) 
and ָּבזַז (to plunder). Further, ִַאְרְמנוָֺתי in 3:11e makes a connection with ַאְרְמנוֺת in 3:9a and 
3:10d. 
Initially, 3:12a–d, with the double use of נַָצל appears positive. However, it soon becomes 
clear that what is being rescued is insignificant.210 Any hope of survival is well and truly 
dashed211 when the comparison with the shepherd managing to salvage but a piece of an ear 
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and two shanks is made.212 A healthy sheep might hear approaching danger or might be able 
to run to safety, but when the opportunity to escape is denied, the outlook is indeed bleak. 
Any thought that 3:12) נַָצלb) promises deliverance is unfounded.213 The way of life, with all 
its opulence and privileges, enjoyed by the sons of Israel, is coming to an end.214 They and 
all their possessions face utter destruction, leaving fragments so tiny as to be non-existent.215 
Verse 13 begins the final part of the second major unit of the pericope. The terms ִׁשְמעּו 
(hear) and ְוָהִעידּו (and testify) in 3:13a–b are part of the one communication. Even though 
this unit continues on the themes of the previous ones, a significant difference emerges in 
that in the preceding verses the enemy is unknown, whereas here it is explicitly mentioned 
that the Lord himself will carry out the punishments. 
Unit 3:14a–15d contains various parallels and other connecting elements. Parallels occurring 
are: (i) ִמזְֵּבחַ   (in 3:14a and 3:14b, (ii ָפַקד  in 3:14b and 3:14c, and (iii) ַּביִת in 3:15a, 3:15b and 
3:15c. Other connections include: (i) חֶֺרף (winter) and ַקיִצ (summer) in 3:15a, and (ii)  גדע (to 
cut off) in 3:14c, נפל (to fall) in 3:14d, נכה (to smash) in 3:15a,  אבד (to perish) in 3:15b, and 
 .to come to an end) in 3:15c, all of which are used to denote destruction) ספה
The unit also contains a striking number of references to constructions and to the fate that is 
about to befall them. The altars are erected to idols and the associated idolatrous practices 
will cease to exist,  ְַונִגְְּדעּו ַקְרנוֺת ַהִּמזְֵּבח (and the horns of the altar will be cut off), 3:14c.216 The 
winter houses and summer houses along with their expensive ivory decorations will be 
levelled to the ground, as will be the many fine houses (3:15a–c). The Lord warns that the 
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days of rejecting his commands are over. No more will he tolerate their evil behaviour. 
Here, with the promise of total destruction, the divine judgement reaches its climax.217 
There are many elements linking the bigger units 3:9a–12d and 3:13a–15d. 
 The verb ִׁשְמעּו, in imperative plural form, appears in both 3:9a and 3:13a. In the first 
instance, it is used as a command, whereas in the second it acts as an invitation. 
 As previously outlined, the verbs גדע (to cut off), נפל (to fall), נכה (to smash), אבד (to 
perish), and ספה (to come to an end) in 3:14c–15c, all pertain to destruction. This list can be 
extended to include ירד (to bring down) in 3:11d, and בזז (to plunder) in 3:11e. 
 References to wrongdoing can be found in several clauses. ֲעׁשּוִקים (oppressions) in 
3:9d, ָחָמס (violence) and ָוׁשֺד (extortion) in 3:10d tell of the types of violations perpetrated, 
while ֶּפַׁשע (transgressions) in 14a indicates why the punishments are inflicted. 
 who are sitting in Samaria in the splendour) ַהּיְֺׁשִבים ְּבׁשְֺמרוֺן ִּבְפַאת ִמָּטה ּוִבְדֶמֶׁשק ָעֶרׂש 
couch and in Damascus on that of a divan, 3:12d),218 and ָּבֵּתי ַהֵּׁשן (houses of ivory, 3:15b), 
are reminders of the lavish lifestyle enjoyed by the oppressors. 
 Israel) appears under a number of guises – sons of Israel in 3:12c, house of) יְִׂשָרֵאל 
Jacob in 3:14b and Israel in 3:14c. However, these give rise to some difficulties. Firstly, the 
question of whether it is the state that is being referred to, and if so, where precisely. A 
number of factors point to it being the Northern Kingdom. Both Samaria in 3:9c and 3:12d 
and Bethel in 3:14b are situated there, while the house of Jacob is generally understood to 
allude to it. Secondly, there is a possibility that the references are to all of the people of God. 
Credence is given to this argument if the twelve tribes of Israel, the sons of Jacob, are taken 
into consideration. In such a scenario, the entire population of both Israel and Judah is being 
spoken about. However, given that Ashdod and Egypt are being called upon it is reasonable 
to conclude that the unit refers to the latter. 
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 Parallels in the first major unit, 3:3a–8d. 
 Verse 4: words associated with a hunter and its victim 
 3:4a║3:4c      lion and young lion, roaring and raising voice, forest and den 
 3:4b║3:4d      prey and catching 
 Verse 5: interrelating activities concerning a bird and a snare 
 3:5a║3:5c      a bird falls down to the earth when a trap goes up 
 3:5b║3:5d       a trap is placed to get a catch 
3:4║3:5, synonyms – animal and bird, prey and catch 
 Verse 6: the Lord – human relationship 
 3:6a║3:6c      a trumpet is blown announcing danger in the city 
 3:6b║3:6d      fear and anxiety caused by the evil done by the Lord 
3:3║3:6 the Lord and the prophet or two people 
3:4║3:5║3:6 disaster occurs in every verse 
 Verse 7: the Lord–prophet relationship 
 the Lord and the prophet ,(ְׁשנַיִם) 3:7║3:3
 Verse 8: action and response 
 3:8a║3:8c      a lion roared (3:8a) and the Lord spoke (3:8c) 
 3:8b║3:8d       the people were afraid (3:8b) and the prophets prophesy (3:8d) 
Other parallels between 3:8 and other verses in this unit. 
 3:8a║3:4a–5d  a roaring lion 
 3:8b║ 3:6a–d  fear 
 3:8c║3:7a–c  the Lord spoke 
 3:8d║3:7a–c  prophecy 





 The language employed in the second major unit 3:9a–15d, can be categorized as 
follows. 
 Semantic word field 
(a) Communication: ׁשמע (make heard, 3:9a), אמר (say, 3:9b, 11a), נְֻאם (utterance, 3:10c,), 
  .(testify, 3:13b) ְוָהִעידּו hear, 3:13a) and) ׁשמע
(b) Destruction: ירד (to bring down, 3:11d), בזז (to plunder, 3:11e), גדע (to cut off, 3:14c),  נפל
(to fall, 3:14d), נכה (to smash, 3:15a), אבד (to perish, 3:15b), and ספה (to come to an end, 
3:15c). 
(c) Constructions and furniture: ַאְרְמנוֺת (palaces, 3:9a, 10d, 11e), ִמָּטה (couch) and ָעֶרׂש 
(divan, 3:12d),  ִַמזְֵּבח (altar, 3:14b–c), ֵבית־ַהחֶֺרף (house of winter, 3:15a), ֵּבית ַהָּקיִץ (house of 
summer, 3:15a), ָּבֵּתי ַהֵּׁשן (houses of ivory, 3:15b), and ָּבִּתים ַרִּבים (many houses, 3:15c). 
 Topographical names 
 ,Israel) יְִׂשָרֵאל ,(Samaria, 3:9c, 9d, 12d) ׁשְֺמרוֺן ,(Egypt, 3:9a) ִמְצָריִם ,(Ashdod, 3:9a) ַאְׁשּדוֺד
3:12c, 14a) and ֵּבית־ֵאל (Bethel, 3:14b). 
 Word repetition 
(a) ַאְרְמנוֺת (palaces, 3:9a, 10d, 11e), (b) יְהָוה (LORD, 3:10c, 11a, 12a, 13c, 15d), ֲאדֺנָי יְהִוה 
(Lord GOD, 3:11a, 13c), (c)  ִאְמרו (say, 3:9b, 11a, 12a), (d) נְֻאם (utterance, 3:10c, 13c, 15d), 
(e) ִׁשְמעּו (hear, 3:9a, 13a), (f)  נַָצל (to snatch, 3:12b, 12c), (g) פקד (to inspect, 3:14a–b), (h) 
 .(house, 3:15a, 15b, 15c) ַּביִת (altar, 3:14b–c), and (i) ִמזְֵּבחַ 
 Word synonym 
(a) ְמהּומֺת (confusion, 3:9d), ֲעׁשּוִקים (oppressions, 3:9d), ָחָמס (violence, 3:10d), ָוׁשֺד (extortion, 
3:10d). 
(b) יַָרד (to bring down, 3:11d), ָּבזַז (to plunder, 3:11e), גדע (to cut off, 3:14c), נפל (to fall, 
3:14d), נכה (to smash, 3:15a), אבד (to perish, 3:15b), ספה (to come to an end, 3:15c). 
 All of the direct speeches, which span the entire unit, are marked at the beginning, at 





divine judgement, giving the reasons for such judgement as well as the level of destruction 
to be meted out. 
Finally, the following part demonstrates how both major units belong together. 
(i) The word ַאְריֵה (lion) in 3:4a, 4c, 8a and 12b establishes a link between the units. The 
image of the lion roaring after savaging its prey in the first is followed in the second by that 
of tiny fragments being all that can be salvaged after the attack. This is akin to what will 
remain of the sons of Israel after the Lord has served his justice (3:12b–c). 
(ii) The image of the horns of the altars of Bethel being cut off and falling to the ground 
(3:14c–d) is reminiscent of that of the bird falling to earth in 3:5a.219 Both the root word נפל 
and the noun ֶאֶרץ occur in 3:5a and 3:14d. Once again, destruction is the central theme. 
(iii) The metaphorical language of the rhetorical questions in the first major unit is a 
precursor to warnings, judgements and prescribed punishments outlined in the second. 
(iv) Apart from the repeated references to the Lord or to the Lord God, there are other 
religious aspects to both units. In the liturgy and the temple-setting the blowing of a trumpet 
signifies something positive, with the horns of the altar being symbols of strength. However, 
references to ׁשוָֺפר (trumpet) in 3:6a and  ַַקְרנוֺת ַהִּמזְֵּבח (horns of the altar) in 3:14c have 
negative connotations.220 The danger heralded by the sound of the trumpet and the bringing 
down of the strength symbolized by the cutting off of the horns of the altar is a clear 
indication of the displeasure and the power of the Lord. The fear generated by the realization 
of being surrounded by an enemy in 3:11b–c and the announcements in 3:14a–d and 3:15a–c 
reflect the alarm experienced by the people in 3:6a–d. 
(v) Both units abound with expressions relating to the sound of the Lord’s voice. 
 The word (3:7 ,ָּדָברb), revealing his secrets ( ֺ3:7 ,סוֺדוc), the Lord spoke (ֲאדֺנָי יְהִוה ִּדֶּבר, 
3:8c), prophesy (3:8 ,יִּנֵָבאd). 
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 Make it heard (3:9 ,ַהְׁשִמיעּוa, 13a), say (3:9 ,ְוִאְמרּוb), testify (3:13 ,ְוָהִעידּוb). 
 Utterance of the Lord (3:10 ,נְֻאם־יְהָוהc), thus said the Lord (3:12 ,ּכֹה ָאַמר יְהָוהa), 
utterance of the Lord, God, the God of hosts (3:13 ,נְֻאם־ֲאדֺנָי יְהִוה ֲאלֵֺהי ַהְּצָבאוֺתc). 
 Other sounds heard are: (a) the roaring of a lion (3:4 ,ַאְריֵה ָׁשָאגa, 8a), (b) the voice of 
a young lion (  .(3:6a ,יִָּתָקע ׁשוָֺפר) 3:4c), and (c) the sound of a trumpet ,ְּכִפיר קוֺלוֺ
4.3 TEXT-PRAGMATICS: AMOS 3:3–15 
4.3.1 A Series of Rhetorical Questions (3:3a–8d) 
The first major unit (3:3a–8d) contains a series of rhetorical questions, which prepare the 
text-immanent reader for the two series of direct speech of the Lord in the second major unit 
(3:9a–15d). This section explores each minor unit through these questions, containing as 
they do many characters and imageries. 3:3a–b, the first unit, opens with a query could two 
walk together if they have not agreed? Depending on the answer, the outcome could be 
viewed as being either positive or negative as regards the identity of the two. If the answer is 
in the affirmative, this points to the two being the Lord and the people of Israel who had 
failed to understand him.221 They do not realize that he is the one who does evil to the city, a 
point clarified in 3:6. On the contrary, if the answer is negative, then the suggestion is that 
the two already know each other, strongly implying that the two referred to are the Lord and 
the prophet. This proposition is supported by the statement that the Lord does nothing before 
revealing his secrets to the servants, the prophets. The text itself, however, lacks clarity as to 
their identities. 
The images of the lion and its prey, the lion cub in the den, and the bird in the trap, in the 
second unit 3:4a–5d, metaphorically convey the idea of impending danger and ultimate 
disaster. Following this in 3:6a–d, the third unit, there is a change to the divine – human 
sphere, in which the Lord, the prophet and the people are dominant figures. That the Lord 
reveals his secrets to the prophets is confirmation of the close relationship existing between 
them (3:7). Further evidence of this closeness comes in 3:8, where it is stated that when the 
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Lord speaks, the prophets’ call to prophesy is irresistible.222 The image of the roaring lion, 
instilling fear (3:4), recurs here, with a further mentioning in 3:12. The roar of the lion 
represents the divine voice of the Lord, something the prophets identify with and the 
message of which they feel compelled to proclaim.223 The rhetorical question, even though 
unanswered, very effectively prepares for the pronouncement of judgement which 
follows.224 It is clear, also, from these questions that the communication is between the text-
immanent author and the text-immanent reader. The first major unit, by alluding to the 
message in the second, albeit indirectly, acts as a powerful introduction to the latter. 
4.3.2 The Lord Addresses the Prophets (3:9a–10d) 
Due to the absence of an introductory speech formula the identity of the addressee remains 
uncertain. However, the presence of the two imperative verbs in the second person plural, 
 and say), in 3:9a–b indicate that someone is being) ְוִאְמרּו make [it] heard) and) ַהְׁשִמיעּו
addressed. The ‘you’-figures mentioned here relate to 3:7c where it is stated that the Lord 
reveals his secret to the prophets.225 The use of the plural form confirms this. The prophets 
are entrusted with the task of proclaiming the messages given to them. This proclamation 
comes in the form of an embedded direct speech in 3:9c–d. However, the question of who 
the addressees are, remains unanswered as yet more ‘you’-figures in the imperative plural 
form, ֵהָאְספּו and ּוְראּו, appear. The prophets are instructed to make it heard from the palaces 
of Ashdod and Egypt, making it more likely that it is the entire Kingdom that is being 
addressed. This is supported by the phraseֵהָאְספּו ַעל־ָהֵרי ׁשְֺמרוֺן (gather on the mountains of 
Samaria), suggesting a viewing point from which the whole of Israel could be observed. The 
command to assemble and see the confusion and oppression is given in an embedded direct 
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speech, inferring that these are the words of the prophet. That these are revealed words is 
confirmed by the use of the direct speech marker, נְֻאם־יְהָוה in 3:10c. 
4.3.3 The Lord Communicates with Israel (3:11a–e) 
The second direct speech in 3:11a–e is introduced with the divine speech formula ָלֵכן ּכֺה ָאַמר
 therefore the Lord GOD said thus), marking the verses spoken by the Lord. Once) ֲאדֺנָי יְהִוה
again, however, the identity of the addressee is a matter of conjecture. Nevertheless, in 
3:11d, a second person ‘you’-figure in singular form is mentioned, and this along with  ְונָבֺּזּו
 and your palaces will be plundered) is a strong indication that the entire Kingdom) ַאְרְמנוָֺתיִ
of Israel, both North and South will be besieged. 
The verb אמר (to say), as used in ָלֵכן ּכֺה ָאַמר ֲאדֺנָי יְהִוה (therefore the Lord GOD said thus), 
places the direct speech in the past. This could cause some confusion over the order of the 
unit. As the previous unit is not marked by an introduction it could be interpreted as 
occurring in the now-moment, thus reversing the order. However, with the presence of ָלֵכן 
(therefore) at the beginning of 3:11, this interpretation is problematic. In Hebrew ָלֵכן, refers 
to conclusions or consequences of previous happenings. The only logical conclusion, 
therefore, is that the present order is correct. 
4.3.4 The Lord Speaks of the Sons of Israel (3:12a–d) 
The direct speech formula ּכֹה ָאַמר יְהָוה (thus said the LORD), containing the verbum dicendi 
 in the past tense, introduces the direct speech in the third unit 3:12a–d. Even though the ,ָאַמר
speaker is known to be the Lord, it is unclear whom he is addressing. To determine this, it is 
necessary to examine the direct speech for clues. Unlike the previous two units, where the 
direct speech is marked by the presence of a second person form, this unit has neither a first 
nor a second person as the addressee. This opens up two possibilities. 
(i) The addressee could be the prophets. A number of factors would support this argument. 
In 3:9 and 10 the Lord speaks to the prophets about the failings of the people and of their 
unacceptable behaviour. 3:12, then, could be seen as the Lord conveying to them the level of 
devastation that will be brought down upon the sons of Israel. Also, 3:9a–b and 3:13a–b are 
parallel, in that in both the prophets are addressed in the second person masculine plural 





(ii) The second possible explanation is that the addressee is the text-immanent reader. Even 
if the direct speech is in the past, here it could relate to the text-immanent reader, who 
assumes an important position in the text. 
4.3.5 The Lord Addresses the Prophets (3:13a–15d) 
The analysis of the second part of the second major unit seeks to determine who is speaking 
and to whom. As already discussed, 3:9a–b and 3:13a–b are parallel syntactically, 
semantically, and now, as will be shown, communicatively as well. The second person 
masculine plural in 3:13a–b suggests that the direct speech is being directed at the prophets. 
אוֺתנְֻאם־ֲאדֺנָי יְהִוה ֲאלֵֺהי ַהְּצבָ   (utterance of the Lord, GOD, the God of hosts) in 3:13c and נְֻאם־יְהָוה 
(utterance of the LORD) in 3:15d indicate that the entire direct speech is of the Lord. 
However, because neither refers to a particular moment in time, the supposition is that it is 
taking place in the now-moment. In addition, the verb אמר, found in 3:11 and 3:12, is absent 
in 3:13–15, thereby allowing for the possibility that it also could be addressing the text-
immanent reader. As there is nothing suggesting a change to the past for the text-immanent 
reader, this direct speech is still open to what the prophets have to say. Therefore, 3:13a–15d 
can be seen as a concrete representation of the first series of direct speech in 3:9a–12d. 
In 3:13a–b the Lord instructs the prophets to hear (ׁשמע) and to testify (עוד) against the house 
of Jacob (ְּבֵבית יֲַעקֺב). The house of Jacob is the addressee of the action of the prophet, not of 
the direct speech, and alludes to the entire people of Israel, whereas, previously, in 3:12c–d, 
the prophet had warned of the consequences for the people of the Northern Kingdom only. 






The table below presents an overview of the communicative elements in 3:3a–15d. 
unit text-immanent 
author 






no specific addressee  








the Lord ‘you’-figure (prophet) now-
moment 
direct speech 
3:11b–e the Lord ‘you’-figure (Israel) past 
perspective 
direct speech 
3:12b–d the Lord no one is addressed 
directly  





3:13a–15d the Lord ‘you’-figure  






Through a series of rhetorical questions in 3:3a–8d, the text-immanent author deals with the 
issue of prophecy. When invited to reply to the final question, the Lord GOD has spoken, 
who will not prophesy? the addressee is given no other option but to respond affirmatively. 
Prophecy is thereby marked by the Lord’s words which, in 3:9a–10d and 3:13a–15d, he 
reveals to the prophet in a more intimate manner. Even though the prophet said yes to the 
Lord’s call and proclaimed his words, the people of Israel, chose to ignore it. Consequently, 
they will soon be punished by the Lord. Despite this, having agreed to walk together with 





4.4 CONCLUDING REMARKS 
This section intends to investigate the role of the Lord as it is presented in 3:3a–15d. The 
following questions must be considered: (i) where can the Lord be located? (ii) how is he 
addressed? and (iii) what divine speech formulas are used and what functions do they have? 
The following table lists the divine names and the speech formulas. 
divine names 15 ,12 ,10 ,3:6) יְהָוה) 
 (11 ,8 ,3:7) ֲאדֺנָי יְהָוה
 (3:13) ֲאדֺנָי יְהִוה ֲאלֵֺהי ַהְּצָבאוֺת
divine speech formula 15 ,3:10) נְֻאם־יְהָוה) 
 (3:11) ָלֵכן ּכֺה ָאַמר ֲאדֺנָי יְהִוה
 (3:12) ּכֹה ָאַמר יְהָוה
 (3:13) נְֻאם־ֲאדֺנָי יְהִוה ֲאלֵֺהי ַהְּצָבאוֺת
From 3:3 to 3:6 non-human imageries are employed to convey an air of trepidation. This 
sense of danger is initially brought about by the allusions of a roaring lion, a bird falling into 
a snare and the setting of a trap. In 3:6 the focus moves from the animal kingdom to the 
divine – human world, with the sound of a trumpet heralding approaching danger and 
causing alarm and, in the process, creating the image of a city filled with evil. Though, 
gripped with fear, the inhabitants are unaware that it is the Lord who has caused this 
misfortune to be brought down upon them. However, the rhetorical question, ִאם־ִתְהיֶה ָרָעה
 if there is evil in a city has the LORD not done [it]?), which announces the) ְּבִעיר ַויהָוה לֺא ָעָׂשה
first appearance of the Lord in the text, and which contains the verb ָעָׂשה in the perfect tense, 
confirms his involvement. This is further affirmed by the emphatic statement,  ִּכי לֺא יֲַעֶׂשה ֲאדֺנָי 
 Here word replaces evil as the object of the .(3:7) יְהִוה ָּדָבר ִּכי ִאם־ָּגָלה סוֺדוֺ ֶאל־ֲעָבָדיו ַהנְִביִאים
Lord’s actions, giving rise to the question of whether they are interchangeable. It is 
reasonable to ask this as it is important that the people understand the reasons behind the 
doing of evil. The contrast between the engagement of the Lord with the people (3:6), and 
with the prophets (3:7), is also noteworthy. In the first case there was a failure on the part of 
the people to realise that the evil came from the Lord, whereas in the latter case the prophets 





divine name occurs for the second time, in this instance, however, as ֲאדֺנָי יְהָוה, giving it a 
greater prominence. 
The third appearance of the Lord occurs in 3:8, again under the divine name as already seen 
in 3:7. Comparing the voice of the Lord to the roar of a lion gives the people and the prophet 
a clear understanding of not only the importance of, but also the severe nature of the divine 
judgement. The comparison shows that, just as the roaring lion spreads fear among the 
people, so the prophet must prophesy when the Lord speaks. There will be no escape for the 
people and likewise prophesying will not be optional. Significantly, the actions of the Lord 
alone are recorded in the perfect tense. These actions ָּדַבר  ,(3:7) ָּגָלה ,(7 ,3:6) ָעָׂשה (3:8) reflect 
he is prominent.226 It is important to note that the ָּדָבר comes later in the form of judgement 
in the second part 3:9–15. 
Observations so far made on the role of the Lord are shown below: 
passage action of the Lord response 
 he does evil to a city the people did not realize this (3:6) יְהָוה
 before doing anything, he reveals (3:7) ֲאדֺנָי יְהָוה
his secrets to the prophets 
prophets realize this 
 he has spoken prophets must obey (3:8) ֲאדֺנָי יְהָוה
In the second major unit (3:9–15) the Lord appears predominantly in third person form in 
the divine speech formulas, which either introduce or close the direct speech, the exception 
being the speech formula in 3:10c. Elsewhere, in 3:14 and 15, the Lord can be seen in first 
person form, suggesting a change in his role from that of accuser to one of the dispensers of 
justice. The repeated use of these formulas highlights the significance of the word of the 
Lord, the word in this section being the judgement. 
The Lord first appears in נְֻאם־יְהָוה (utterance of the LORD), 3:10c. The direct speeches which 
come immediately before and after, give the reason behind the judgement, which are, 
confusions and oppressions as well as ignorance of correct conduct. Even though the tone is 
judgemental, there is no warning of punishment. 
                                                          
226 Carroll R., Contexts for Amos, 191 notes that neither the prophet nor the people display any particular 
characteristics. However, a definite portrayal of the Lord begins to emerge in these verses, one in which he is 





 therefore the Lord GOD said thus) in 3:11a precedes the direct speech in) ָלֵכן ּכֺה ָאַמר ֲאדֺנָי יְהִוה
which specific judgements are announced. It should be noted that the name of the Lord 
changes from יְהָוה to ֲאדֺנָי יְהָוה, thus adding greater significance to the utterance. The Lord 
announces that an enemy will bring down their strength and destroy their palaces, the enemy 
here functioning as an instrument of the Lord. 
The announcement of the annihilation of the sons of Israel themselves, ּכֹה ָאַמר יְהָוה (thus said 
the LORD) in 3:12a, the third divine speech formula, is much harsher than what has gone 
before. It emphasises the level of the wrath of the Lord, in the image of the shepherd 
managing to rescue, but two shanks or a piece of an ear from the lion’s mouth. The inference 
here is that rescue for Israel will be impossible. While it portrays the majesty and power of 
the Lord, and perfectly conveys his fury, it also indicates that, regardless of the severity of 
the punishment, the prophet must fulfil his obligation to deliver the message. 
The extended divine name ֲאדֺנָי יְהִוה ֲאלֵֺהי ַהְּצָבאוֺת (the Lord GOD, the God of hosts), under 
which the Lord appears in 3:13c, and which is not found in any of the previous verses, is of 
special interest.227 The question arises as to the purpose of this elaborate naming and what it 
indicates. By including it in the speech formula, נְֻאם־ֲאדֺנָי יְהִוה ֲאלֵֺהי ַהְּצָבאוֺת, the text-immanent 
author emphasises the now-moment. The position of the formula reveals certain interesting 
features. It is preceded by the two imperative verbs in asyndetic form, ִׁשְמעּו ְוָהִעידּו (hear and 
testify), which refer to a new direct speech. They also signal a warning, with the formula 
itself marking this solemn warning as an utterance of the Lord. This form of naming is not 
accidental, but has the express purpose of adding emphasis to this warning and greater 
prominence to the punishment. The name also conveys the degree of the authority, glory and 
power of the Lord,228 who himself both announces and delivers the punishments (3:14a–
15c). 
The fifth and the final appearance of the Lord is in 3:15d, in נְֻאם־יְהָוה (utterance of the 
LORD), a speech formula identical with that in 3:10c. However, here the formula concludes 
the execution of the divine judgement,229 and comes immediately following the utterances of 
                                                          
227 In this context see Dempster, “The Lord Is His Name,” 170–89. Some attention is paid to the array of divine 
names in Möller, A Prophet in Debate, 79–82. 
228 Smith, Amos, 124. 






the proposed punishments,230 where the level of destruction will be unprecedented. The Lord 
will vent his anger by cutting off the horns of the altar, demolishing winter houses and 
summer houses, as well as the houses of ivory. He will bring their luxurious way of life to 
an end and cause unimaginable devastation. 
Based on the above arguments, it can be concluded that the role of the Lord and his message 
is of great significance. That the Lord reveals his word to the prophet, who, in turn, conveys 
it to the people, attests the intimate nature of the relationship between the two. Also made 
clear is the fact that the prophet is diligently carrying out his responsibility to prophesy. 
Now the onus is on the people of the Lord and the text-immanent reader to respond to the 
divine word. 
  
                                                          
230 Amos 3:14a (ְּביֹום ָּפְקִדי ִפְׁשֵעי־יְִׂשָרֵאל ָעָליו) echoes Exod 32:34 (י ּוָפַקְדִּתי ֲעֵליֶהם ַחָּטאָתם  ,See Martin Lang .(ּוְביֹום ָּפְקִד֔




BE PREPARED TO MEET YOUR GOD 
Chapter four begins with a prophetic call to be heard, by scornfully addressing the cows of 
Bashan. They are spoken of with contempt for the luxurious lifestyle they have enjoyed at 
the expense of the poor and needy, whom they have shamefully exploited and taken 
advantage of (4:1c–h). The resulting punishment is imminent: behold, days are coming upon 
you, swears the Lord (4:2a–b). The Lord expresses his disappointment at the stubbornness of 
the people of Israel, despite the punishments inflicted on them. One misfortune after another 
was sent down – famine, drought, blight, mildew, locusts, and pestilence, – but yet they 
refused to mend their ways and respond positively, yet you did not return to me (4:6a–11f). 
Now Israel must be prepared to meet the Lord, the inherent tenor of the message being that 
it must take this warning seriously. The prophet effectively attests the power of the Lord by 
referring to his ability to form mountains, to create the wind and to turn the dawn to 
darkness. The analysis of the text under the headings text-syntax, text-semantics and text-
pragmatics, intends to explore the reasons for Israel’s rejection of the Lord and his repeated 
















































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































Amos 4:1–13 has the following divisions. 
minor units bigger units major units 


















The first minor unit, 4:1a–h, begins with the imperative ִׁשְמעּו (hear). This verbal clause is 
followed by the vocative ָּפרֹות ַהָּבָׁשן (cows of Bashan, 4:1b). ִׁשְמעּו in masculine plural form, 
and ָּפרֹות ַהָּבָׁשן in feminine plural form represent a grammatical incongruency between the 
verb and the subject.231 The relative particle ֲאֶׁשר (who, 4:1c) connects the vocative clause to 
the nominal clause which follows. It is interesting to note the triple occurrence of the 
participle form, functioning as verbs, and which are immediately followed by the nouns ַּדִּלים 
(poor), ֶאְביוֺנִים (needy) and ֶהםֲאדֹנֵי  (their lords), the objects in 4:1d, 1e and 1f respectively. 
Additionally, each participle is preceded by the ַה relativum, which functions in a similar 
manner to the relative particle ֲאֶׁשר in 4:1c, linking the participle to the vocative. 
                                                          
231  Numerous explanations have been given for this linguistic phenomenon of alternating masculine and 
feminine forms. For grammatical explanations, see Paul Joüon, A Grammar of Biblical Hebrew: Volume II, 
trans. T. Muraoka, SubBi 14/II (Rome: Pontifical Biblical Institute, 1991), 552 (§150a). Most of the Amos 
exegetes also address the gender incongruity in Amos 4. For various interpretations, see Harper, A Critical and 
Exegetical Commentary on Amos and Hosea, 88; Jan Alberto Soggin, The Prophet Amos: A Commentary and 
Translation, trans. John Bowden (London: SCM, 1987), 67; Andersen and Freedman, Amos: A New 
Translation with Introduction, 419–21; Smith, Amos, 127; Möller, A Prophet in Debate, 251–54. The article 
“Feminized Men in Amos 4:1–3” by van Wieringen discusses this syntactic matter and summarises various 
scholarly interpretations. See Archibald van Wieringen, “Feminized Men in Amos 4:1–3,” in The Books of the 
Twelve Prophets: Minor Prophets, Major Theologies, ed. Heinz-Josef Fabry, BETL 295 (Leuven: Peeters, 






Consequently, the tale of the contemptible behaviour of ָּפרֹות ַהָּבָׁשן continues through 4:1d–f. 
The short direct speech in 4:1g–h is introduced by the verbum dicendi ָאַמר in 4:1f, and 
contains the imperative (ִׁשְמעּו) and the verb in modal yiqtol-form (ְונְִׁשֶּתה) which are 
cohortative in meaning. The two are connected by the particle conjunction  ְו, occurring at the 
beginning of the latter. 
Unit 4:2a–3d, which is in the form of direct speech, is introduced by a formula containing 
the verbum dicendi  ַָבעׁש  (to swear), and concludes with the divine speech formula נְֻאם־יְהָוה 
(utterance of the LORD). Opening the direct speech are the emphatic discourse particles ִּכי 
(yes) and ִהּנֵה (behold) in 4:2b, which anticipate an imminent action, going on to describe 
what is about to happen. 232  Hence, the communication, which is future-oriented is 
constructed around various verbal forms, these being, the participle ָּבִאים (coming, 4:2b), the 
wᵉqatal-form ְונִָּׂשא (and he will lift, 4:2c), ְוִהְׁשַלְכֶּתנָה (you will be thrown out, 4:3c), and the 
yiqtol-form ֵּתֶצאנָה (you will go out, 4:3a). Though the direct speech is arranged in a 
discursive background framework, verbally it looks forward. The alternating use of the 
masculine and feminine suffixes, 4:2) ֲעֵליֶכםb), 4:2) ֶאְתֶכםc), 4:2) ְוַאֲחִריְתֶכןd) and  ּ4:3) נֶגֶָּדחb) is 
open to interpretation. 
The direct speech contained in 4:4a–5f, though not having any introductory formula, is 
marked with the concluding divine formula נְֻאם ֲאדֹנָי יְהִוה in 4:5f, and is divided into two parts 
4:4a–5c and 5d–e by the particle conjunction ִּכי and the particle adverb ֵכן, which occur in 
4:5d. In the first part, clause 4:4a, not having a co-ordinate or a subordinate conjunction, is 
asyndetic, while clauses 4:4c and 4:4g are elliptical, being dependent on the imperatives 
verbs ּבֹאּו and ָהִביאּו in 4:4a and 4:4f respectively. It is interesting to note that the infinitive 
absolute, ְוַקֵּטר in 4:5a, here functions as an imperative,233 thus creating a succession of the 
imperatives 4:4) ּבֹאּוa), 4:4) ּוִפְׁשעּוb), 4:4) ַהְרּבּוd), 4:4) ְוָהִביאּוf), 4:5) ְוִקְראּוb) and ַהְׁשִמיעּו 
(4:5c).234 In the second part, 4:5) ְּבנֵי יְִׂשָרֵאלe) being vocative, connects to 4:5d, where the 
qatal-form  ֲַהְבֶּתםא  (you have loved) provides background information. 
                                                          
232 Here ִּכי emphasises the divine oath, thus complementing the predicate ָׁשַבע (to swear). See Blane Conklin, 
Oath Formulas in Biblical Hebrew, LSAWS 5 (Winona Lake, IN: Eisenbrauns, 2011), 48–50. 
233 Wolff remarks, it is possible for the infinite absolute to function as an imperative, while it is itself among 
imperative forms. Wolff, Joel and Amos, 209. 
234 Thus says Limburg, “the imitation of a call to worship in 4:4–5 lists a series of seven verbs in the imperative 





Unit 4:6a–d has a further passage of direct speech, with the divine speech formula נְֻאם־יְהָוה 
(4:6d) marking the conclusion. The particle conjunction גַם (however, 4:6a) is attached to a 
first person singular pronoun ֲאנִי (I) which represents the Lord. Thus, the qatal-form נַָתִּתי (I 
gave) indicates an action of the Lord. The elliptical clause 4:6b is dependent on that verb in 
qatal-form, and as both of these first two clauses are dependent on each other, they describe 
two actions of the same subject, the Lord. Three occurrences of the second person masculine 
plural suffixes 4:6) ָלֶכםa), 4:6) ָעֵריֵכםa) and 4:6) ְמקוֺמֵֹתיֶכםb), detail the object of the Lord’s 
actions. In clause 4:6c the negative particle א  (not), precedes the qatal-form ַׁשְבֶּתם 
(returned), which denotes a contrary action. However, 4:6a, 6b and 6c are verbally 
congruent, thereby maintaining the unit in the discursive background position. 
Yet again, direct speech without any introductory formula can be seen in unit 4:7a–8e. The 
particle conjunction גַם, earlier noted in 4:6a, reoccurs in 4:7a where it, once again, precedes 
a first person singular pronoun. In this case, however, ֲאנִי is replaced by ָאנִֹכי. Clauses 4:7a–c 
contain verbs in qatal, wᵉqatal235 and yiqtol forms. These actions  ָמנְַעִּתי (I withheld, 4:7a), 
 ,I caused no rain to fall, 4:7c) are revealed) ְלאֹ ַאְמִתיר I caused rain to fall, 4:7b) and) ְוִהְמַתְרִּתי
by the use of the first person singular form, to be ones performed by the Lord, and provide 
background information. Interestingly, in 4:7b and 7c, with the repetition of the verb forms 
 having the same root and conjugation, and the prepositional phrases ַאְמִתיר and ְוִהְמַתְרִּתי
 but on another city), a chiasm is formed.236 The) ְוַעל־ִעיר ַאַחת on one city) and) ֲעל־ִעיר ֶאָחת
asyndetic construction of 4:7d distinguishes it from the previous two clauses. Worthy of 
note is that the verbal clause 4:7f,  ֲאא ַתְמִטיר ָעֶליהָ  ֶׁשר־  (which was not rained on), divides 4:7e 
into 4:7eα, ְוֶחְלָקה (but the other field) and 4:7eβ,  ִיָבׁשּת  (dried up). 4:8a, a wᵉqatal verbal 
clause (ְונָעּו ְׁשַּתיִם ָׁשלׁש ָעִרים ֱאל־ִעיר ַאַחת) differs from 4:7f and 4:7eβ, clauses with yiqtol-forms. 
4:8b and 4:8c coming immediately after, contain the verbs in infinitive (ִלְׁשּתוֺת, to drink) and 
yiqtol-forms (א יְִׂשָּפעּו  but they went unsatisfied) respectively. Even though the infinitive ,ְו
                                                                                                                                                                                  
the punch line of the saying, “for so you love to do, O people of Israel.”” Limburg, “Sevenfold Structures in 
the Book of Amos,” 220. 
235 Francisco Javier Del Barco Del Barco, “Text in Context: A Textual-Linguistic Approach to Amos 4: 7–8,” 
Sef 62 (2002): 235–37, notes, the wᵉqatal-form, used with a future perspective, differs from the other verb 
forms (qatal, wayyiqtol), which are used with a past perspective in 4:6–11. 
236 Thus, Carroll R. observes verse 7 and outlines the rhetorical effect as follows: 
 city: verb + (prep. +) object (prep. +) object + verb [chiasm] 
 field: subject + verb  subject + relative clause + verb. 





does not reveal a verbal perspective, the verbal forms in 4:8a and 8c place the text in the 
discursive background, looking backwards. The we-x-qatal clause, א־ַׁשְבֶּתם ָעַדי  yet you did) ְו
not return to me) in 4:8d, coming immediately before the concluding divine speech formula, 
reflects the contrary result previously seen in 4:6c. 
Action by the Lord is once more suggested at the beginning of unit 4:9a–d by the inclusion 
of the first person verb in qatal-form ִהֵּכיִתי (I struck). Notably, between 4:9a and 9b, a 
second person masculine plural suffix occurs a total of five times, ְוַכְרֵמיֶכם ,ַּגּנוֵֺתיֶכם ,ֶאְתֶכם, 
 That the action of the Lord in 4:9a did not achieve the desired outcome is .ְוזֵיֵתֶכם ,ּוְתֵאנֵיֶכם
evident from the verbal clause א־ַׁשְבֶּתם ָעַדי  yet you did not return to me), 4:9c, which) ְו
contains the particle preposition first person suffix (ָעַדי). The divine speech formula נְֻאם־יְהַוה 
4:9d concludes the unit. 
The syntactic construction of unit 4:10a–e is the same as that of the previous units, with 
4:10d and 10e being carbon copies of 4:9c and 9d respectively. Likewise, 4:10a, 10b (an 
asyndetic clause) and 10c contain repeated occurrences of a second person masculine plural 
suffix (ֶכם). The direct speech 4:10a–d includes the verbs in qatal-form  ִִׁשַּלְחּת (I sent) and 
 I killed), both of which place the text in the discursive background, and also a change) ַהַרגְִּתי
in tense from qatal to the wayyiqtol (ָוַאֲעֶלה) which is a Sproßerzählung in 4:10c.237 
The syntactic construction of unit 4:11a–f differs from the above-mentioned, in that the 
direct speech starts asyndetically. Similarly to the previous direct speeches, 4:11a displays 
an action of the Lord in qatal-form ָהַפְכִּתי (I destroyed). However, it is interrupted by the 
inclusion in 4:11b of the nominal clause in the third person, ִהים ֶאת־ְסדֹם ְוֶאת־ֲעמָֹרה  ְּכַמְהֵּפַכת ֱא
(as God overturned Sodom and Gomorrah). This kind of usage of the third person is rare in 
direct speech. The particle  ְּכ which introduces the clause, clearly associates the action of the 
Lord with an earlier act. The direct speech resumes in 4:11c, where due to a shift in tense 
from qatal to wayyiqtol, a Sproßerzählung is observed. While each of the verb forms 
conveys the background information, the change is significant as the text is presented in 
both the discursive and narrative forms. The concluding direct speech formula נְֻאם־יְהָוה 
(4:11f) immediately follows the end of the direct speech in 4:11e, a verbal clause, which, by 
its recurrence, emphasises the futility of the Lord’s actions to bring Israel back to himself. 
                                                          





Although unit 4:12a–c is neither introduced nor concluded with a divine speech formula, it 
is in fact a direct speech unit. Distinguishing factors marking this are the repeated 
occurrences of the first person verb in yiqtol-form ֶאֱעֶׂשה (I will do) and the second person 
suffix ָּל in 4:12a and 12c, as is the presence of the vocative יְִׂשָרֵאל in 4:12b. The particle 
adverbs ָלֵכן and ּכֹה at the beginning of the unit serve to draw a conclusion from what has 
previously been stated, with the yiqtol-form, immediately following, placing this conclusion 
in the foreground. 
The final unit, 4:12d–13g, contains further direct speech which is divided by the phrase ִּכי 
 in 4:13a into two parts: 4:12d–f and 4:13a–g. The first of these opens with the verb in ִהּנֵה
imperative form, ִהּכוֺן (be prepared), followed by the verb in infinitive form, ִלְקַראת (to meet). 
Connecting these two clauses to one another is the foreground perspective of each. 
Furthermore, attaching the second person singular suffix to the noun in 4:12e ֶהי  your) ֶא
God), infers that the prospective confrontation will be personal.238 The second part 4:13a–g 
opens with the phrase ִּכי ִהּנֵה and then continues through a series of verbs in participle form, 
namely, יוֵֺצר (form) in 4:13a, בֵֹרא (create) in 13b, ּוַמִּגיד (declare) in 13c, עֵֹׂשה (make) in 13e 
and דֵֹר (tread) in 13f, each of them an action of the Lord. The interrogative particle ָמה 
(what) in 4:13d interrupts this chain of participles, though an action does occur. It is also 
important to note the asyndetic structure עֵֹׂשה ַׁשַחר ֵעיָפה (the one who makes the dawn to dark) 
in 4:13e. Thus, two accounts of the Lord are given, the first occurring in 4:13a–d, with 4:13e 
and 13f providing the second. 4:13g, also an asyndetic clause, contains the elongated divine 
name ֵהי־ְצָבאוֺת  the LORD, the God of hosts), a suitable conclusion for both the) יְהָוה ֱא
aforementioned descriptions. 
                                                          





Having completed the analysis of each of the minor units in 4:1–13, I will now focus on the 
elements that unite them. 
(i) 4:6a–11f 
The minor units which comprise unit 4:6–11, and which show structural similarities, are 
analysed first with the purpose of demonstrating how they integrate with the remainder of 
the minor units.239 The following similarities establish the link between the units: 
 All are direct speeches, and all conclude with the divine speech formula נְֻאם־יְהָוה, 
4:6d, 8e, 9d, 10e, 11f. 
 The phrase א־ַׁשְבֶּתם ָעַדי  4:6c, 8d, 9c, 10d, 11e) precedes the divine speech formula) ְו
in each case. 
 Each unit contains a qatal-form in the first person masculine singular, 4:6) נַָתִּתיa), 
 .(4:11a) ָהַפְכִּתי 4:10a) and) ִׁשַּלְחּתִ  ,(4:9a) ִהֵּכיִתי ,(4:7a) ָמנְַעִּתי
 All of the direct speeches open with qatal-forms, each of which indicates, not only 
the actions of the Lord, but also a number of times the people have disappointed him. 
 The object of the verb consistently occurs in the second person masculine suffix 
form: 4:6) ָלֶכםa),  ִמֶּכם (4:7a), 4:9) ֶאְתֶכםa), 4:10) ָבֶכםa) and 4:11) ָבֶכםa). 
 Each time, with the exception of 4:9a (ֶאְתֶכם), where it is attached to a direct object 
marker, the object of the verb is preceded by a preposition, 4:6) ָלֶכםa), 4:7) ִמֶּכםa), ָבֶכם 
(4:10a), 4:11) ָבֶכםa).240 
Verses 4:6–11, combined as they are by the above structural parallelisms, form a single unit. 
                                                          
239 Carroll R., Contexts for Amos, 210, categorises unit 4:6–11 with the recurring refrain (4:6c, 8d, 9c, 10d, 
11e) and the seven first person verbs along with the suffix 4:6) ֶכםa [2x], 6b, 7a, 9a, 10a, 11a), as a skilful and 
well-ordered composition. Limburg, on the basis of the same seven first person verbs with the suffix ֶכם (the 
Lord’s words of caution to his people), followed by the climax of the piece (4:12), arranges 4:6–12 in the 
colourfully named ‘seven-plus-climax’ series or ‘seven-plus-one’ model. Limburg, “Sevenfold Structures in 
the Book of Amos,” 220. 
240 Andersen and Freedman have outlined the various prepositions that are attached to ‘you’ as: 
v 6a wěgam-’ǎnî  nātattî lākem      and   I gave to you  
v 7a wěgam ’ānokî māna‘tî mikkem          and I withheld from you 
v 9a   hikkêtî ’etkem   I smote you 
v 10a   šillaḥtî bākem   I sent down against you 
v 11a   hāpaktî bākem   I overthrew (some of) you. 





(ii) 4:4a–5f and 6a–11f 
Unit 4:4a–5f and 6a–11f are similar in that they both consist of direct speeches, while 
having no introductory formula, but both conclude with divine speech formulas, which do, 
however, differ slightly in that 4:5f has נְֻאם ֲאדֹנָי יְהִוה) ֲאדֹנָי), whereas the simpler expression 
 is used in 4:6d, 8e, 9d, 10e, and 11f. Affirming the association between the units is נְֻאם־יְהָוה
the repeated occurrence in 4:6a–11f of the vocative ְּבנֵי יְִׂשָרֵאל in 4:5e, not referring to any 
persons in particular, but taking the more general second person plural form. However, the 
differences in the verbal character of the units should not be overlooked. The direct speech 
in 4:4a–5e occurs in the form of a series of imperatives and marks the text as foreground, 
whereas the qatal-forms used in 4:6a–11e provide the background information, looking 
backward. However, the particle גַם at the beginning of 4:6a, is significant in that it marks 
both a contrast and the connection between the units. 
(iii) 4:2a–3d and 4a–11f 
The two units 4:2a–3d and 4a–11f have a number of elements in common. Here again, both 
units contain direct speeches, each marked with a divine speech formula, with the oath 
formula  ְְדׁשֹוקָ נְִׁשַּבע ֲאדֹנָי יְהִוה ּב  (the Lord GOD has sworn by his holiness), introducing the direct 
speech in unit 4:2b–3d. Even though neither unit 4:4a–5f nor unit 6a–11f has an introductory 
formula, both have a concluding divine speech formula, as does unit 4:2a–3d. From 4:2a–
11f on an identical formula נְֻאם־יְהָוה, is used in six of the seven cases, namely in 4:3d, 6d, 8e, 
9d, 10e, and 11f, the exception being 4:5f, which employs the formula נְֻאם ֲאדֹנָי יְהִוה. Also 
binding both units together is the use of the masculine plural form. 
(iv) 4:12a–c and 2a–11f 
Regarding 4:2a–11f and 4:12a–c, the first point to note is that the use of the first person 
singular form in 4:12a–c is in a direct speech, which, in contrast to the other direct speeches 
in the unit, namely, 4:2b–3c, 4a–5e, 6a–c, 7a–8d, 9a–c, 10a–d, 11a and 11c–e, has neither an 
introductory formula nor a concluding direct speech formula. The presence of ָלֵכן and ּכֹה at 
the opening of 4:12a is significant for a number of reasons, all of which indicate that the 
direct speech formulas from 4:2a right through to 4:12c are connected. Firstly, the phrase ָלֵכן 
points to 4:12a as being a concluding verse, one connected to the other direct speeches in 





the phrases ָלֵכן and ּכֹה, though differing in format, function in exactly the same way, while 
the same second person masculine plural form is used in both units. As well as that, it can 
reasonably be concluded that the presence of the vocatives  ְִׂשָרֵאלי  in יִׂשָרֵאל in 4:5e and ְּבנֵי 
4:12c establishes a further link. 
(v) 4:2a–12c and 12d–13g 
In terms of direct speech, unit 4:2a–12c and 4:12d–13g differ, in that in the former they are 
delivered by the Lord, whereas in the latter, where the Lord is presented in the third person 
singular form, the words are uttered by an unknown speaker, this being confirmed by the 
absence of a direct speech formula. This absence poses a question mark over how well they 
are connected, however, the presence of the Lord in both supports the argument that there is 
a relationship between the two. This is further strengthened by the use of the oath formula 
ְדׁשֹוקָ נְִׁשַּבע ֲאדֹנָי יְהִוה ּבְ   in 4:2a, followed by the divine speech formulas נְֻאם ֲאדֹנָי יְהִוה in 4:5f, and 
ֵהי־ְצָבאוֺת in 4:6d, 8e, 9d, 10e, and 11f, and the divine naming נְֻאם־יְהָוה  .in 4:13g יְהָוה ֱא
Confirming the connection is the phrase, ִּכי ִהּנֵה, used emphatically in both 4:2b and 13a, and 
also the occurrences of the vocative יִׂשָרֵאל in 4:5e, 12b and 12f. 
(vi) 4:1a–h and 4:2a–13g 
The imperative form ִׁשְמעּו at the beginning of unit 4:1a–h, which opens the pericope 4:1–13, 
acts as an invitation to hear the messages conveyed in the direct speeches contained in unit 
4:2a–13g. It is immediately followed in 4:1b by the vocative ָּפרֹות ַהָּבָׁשן whose dreadful 
actions are described by the participle verbal forms, אְֹמרֹת ,רְֹצצוֺת ,עְֹׁשפֹות in 4:1d, 1e and 1f 
respectively, which in turn explains the reasons for the utterances of the Lord in 4:2a–12c 
and for the concluding direct speech 4:12d–13g. The final unit, 4:12d–13g, also contains 
participle verbal forms (דֵֹר ,עֵֹׂשה ,בֵֹרא ,יוֵֺצר), this time detailing the actions of the Lord, 
which are, by nature, diametrically opposed to those occurring in unit 4:1a–h. 
5.1.3 Summary 
The syntactic features of unit 4:1–13 are as follows: 
 Being largely composed of direct speeches, 4:2a–3d, 4a–5f, 6a–d, 7a–8e, 9a–d, 10a–





 The majority of the direct speeches are marked by divine speech formulas, נְֻאם־יְהָוה 
(4:2a–3d, 6a–d, 7a–8e, 9a–d, 10a–e, and 11a–f), while one is marked by  ֲאדֹנָי יְהִוהנְֻאם  (4:4a–
5f). The divine speech formula  ְְדׁשֹוקָ נְִׁשַּבע ֲאדֹנָי יְהִוה ּב  (the Lord GOD has sworn by his 
holiness), introduces the direct speech in 4:2a–3d. The first person singular, denoting the 
action of the Lord, is used in 4:12a–c, with the divine naming ֵהי־ְצָבאוֺת  occurring in יְהָוה ֱא
4:12d–13g. 
 Both 4:1a–h and 4:12d–13g, the first and final units, contain participle verb forms. 
 A second person plural suffix form appears in every unit. 
5.2 TEXT-SEMANTICS: AMOS 4:1–13 
5.2.1 Hear This Word, Cows of Bashan 
4:1a–h, the first major unit, begins with the rather vague expression ִׁשְמעּו ַהָּדָבר ַהּזֶה (hear this 
word) leaving it open to speculation as to which word is to be heard. Immediately following 
on this, the derogatory term cows of Bashan,241 is used to describe the intended recipient of 
the word. 4:1d and 1e, seen to be parallel by the inclusion of the synonyms ָעַׁשק (to oppress) 
and ָרַצץ (to trample) and also ַּדִּלים (poor) and ֶאְביוֺנִים (needy),242 together clearly express the 
level of ill-treatment suffered by the weakest at the hands of the powerful. A socially 
accepted convention at that time was for the lords to act as servants of these cows of 
Bashan.243 However, while enjoying such privileges,244 they resorted to an unacceptable 
abuse of power in their oppression of the most vulnerable.245 The distressed state in which 
they left the people is in stark contrast to their own luxurious and self-indulgent lifestyle.246 
They would be held to account for denying justice, through their heinous and immoral 
                                                          
241 The identification of cows of Bashan will be considered in the pragmatic analysis. 
242 For a detailed explanation of ַּדִּלים and ֶאְביוֺנִים, see Wilgus, “Judgment on Israel,” 102–104. 
243 The lords mentioned are not the husbands of the feminine figures, but the lords of the enslaved poor. For 
further explanation, see Terence Kleven, “The Cows of Bashan: A Single Metaphor at Amos 4:1–3,” CBQ 58 
(1996): 220; van Wieringen, “Feminized Men in Amos 4:1–3,” 405. 
244 Cf. Izabela Jaruzelska, Amos and the Officialdom in the Kingdom of Israel: The Socio-Economic Position of 
the Officials in the Light of the Biblical, the Epigraphic and Archaeological Evidence, Seria Socjologia 25 
(Poznań: Wydawnictwo Naukowe, 1998). 
245  Peter Altmann, Economics in Persian-Period Biblical Texts: Their Interactions with Economic 
Developments in the Persian Period and Earlier Biblical Traditions, FAT 109 (Tübingen: Mohr Siebeck, 
2016), 67. 





behaviour, and it is they who must listen to the word of the Lord.247 This word is recorded in 
4:2a–13g, the second major unit. 
5.2.2 The Lord Swears an Oath 
Unit 4:2a–3d opens with a solemn statement of the Lord. ֲאדֹנָי and יְהִוה in 4:2a which 
represent the Lord248  and ַלֲאדֹנֵיֶהם in 4:1f, which indicates lords or masters, are similar 
though not identical. However, regarding the actions of each, there is a distinct disparity, 
where in the latter case the lords are requested to serve, but in the former the Lord swears an 
oath of his own accord and by his holiness alone.249 The fact that the word קֶֺדׁש (holiness), 
which when used in the divine realm, refers to things sacred – persons, places, objects, rites, 
religious worship250 – is employed here, is worthy of note. By contrast, it calls to mind the 
unholy and unjust deeds perpetrated against the poor and needy, recorded in 4:1d–h; actions 
which explain the reasoning behind the solemn pronouncements in 4:2a–3d. The verb ָׁשַבע 
(to swear) not only heightens the sense of the seriousness of the situation, but, coming as it 
does in the form of an oath, adds a degree of certainty. In general, an oath can promise either 
renewal or destruction. However, the one delivered here, and couched in threatening 
language, leaves little doubt about the displeasure of the Lord. Because of their unjustifiable 
behaviour, misery is to be their lot. 
(i) ִּכי ִהּנֵה יִָמים ָּבִאים ֲעֵליֶכם (behold, days are coming upon you)251 
The ִהּנֵה + ִּכי construction opens this portent of things to come. A noticeable shift in tone as 
well as a note of sarcasm can be detected, as the verb ּבוֺא (to come) is used in a much more 
threatening manner than the similar verb ּבוֺא (to bring) in 4:1g. In 4:1g the cows of Bashan 
                                                          
247 Wilgus provides a concise description of the misdeeds of the cows of Bashan, which in every way offend 
the Lord, noting that these cows are making wrongful gain at the expense of the weak, crushing the poor, and 
all the while living in the lap of luxury. The depiction is not of those oppressing others in order to survive, but 
one of satisfying a desire for a luxurious lifestyle while showing complete disregard for the poor. Wilgus, 
“Judgment on Israel,” 102. 
248 Gordon H. Johnston, “ָאדוֺן,” NIDOTTE 1:256–61. 
249 Thus, Wolff remarks, holiness which is against all human infidelity equates to the purest and highest quality 
of being as holy as God himself. Wolff, Joel and Amos, 206. Mays also stresses that holiness is the forceful, 
awesome, menacing power of the Lord. Mays, Amos: A Commentary, 72. 
250 For a variety of applications regarding קֶֺדׁש, see Jackie A. Naudé, “קֶֺדׁש,” NIDOTTE 3:877–87. 
 is a recurring phrase in the Hebrew Bible (14 times in the book of Jeremiah, once in the book ִהּנֵה יִָמים ָּבִאים 251
of Samuel, Kings and Isaiah, and 3 times in the book of Amos), in most cases pertaining to divine judgement. 
However, the usage of the phrase has various meanings in relation to judgement: (i) it indicates punishment in 
the form of humiliation, suffering, annihilation, famine, wandering, exile; (ii) it denotes promise, hope, a new 





commanded ‘their lords’ (ֲאדֹנֵיֶהם) to bring something to drink, whereas, what they actually 
receive is days of punishment from the real Lord (ֲאדֹנָי יְהִוה), attested in 4:2a–b.252 These days 
will bring grief and hardship, instead of joy and prosperity, attested by the following 
phrases; ְונִָּׂשא (he will lift) in 4:2c, ֵּתֶצאנָה (will go out) in 4:3a, ְוִהְׁשַלְכֶּתנָה (will be thrown out) 
in 4:3c, ְּבִצּנוֺת (hooks) in 4:2c, and ְּבִסירוֺת ּדּוגָה (fish-hooks), which suggest some form of 
punishment. 
(ii) ְונִָּׂשא ֶאְתֶכם ְּבִצּנוֺת ְוַאֲחִריְתֶכן ְּבִסירוֺת ּדּוגָה (he will lift you using hooks and the remainder of you 
using fish-hooks) 
The allusion to hooks and fish-hooks conjures up unpleasant images of captives being held 
and painfully lifted up, unable to break free no matter how hard they struggle.253 Hooks are 
used by those moving cows and therefore a reference to the cows of Bashan, being lifted by 
hooks out of their comfortable surroundings and being led out through the breaches, is very 
apt. The irony is that those responsible for the oppression of the weak are now themselves 
punished.254 
(iii) ּוְפָרִצים ֵּתֶצאנָה ִאָּׁשה נֶגֶָּדחּ  ְוִהְׁשַלְכֶּתנָה ַהַהְרמוֺנָה (through the breaches you will go out, one 
woman after the other and you will be thrown out toward Harmon) 
Interestingly, יָָצא   (to go out) in 4:3a, which is normally used in the sense of a temporary 
departure from somewhere, is followed by ָׁשַל (to throw) in 4:3c, and when used together, 
the suggestion is that the leaving is long lasting or even permanent. The bringing down of 
the wrath of the Lord on the cows of Bashan results in their banishment to Harmon. Overall, 
the oath is negative in tone, with the accompanying punishments coming in a variety of 
forms, such as death (4:2c–d), humiliation (4:3a–b) and also deportation (4:3c). Even though 
4:2b–3c does not reveal the identity of the person responsible for administering the 
punishments, it is clear from the phrase ְונִָּׂשא (he will lift) in 4:2c that it is not the Lord. 
                                                          
252 Möller, A Prophet in Debate, 257–58. 
253 Cf. 2 Kgs 19:28; 2 Chr 33:11; Jer 16:16; Ezek 29:4; Hab 1:15, where captives were led away by hooks 
through the nose, by their victors. van Wieringen explores the use of the words hooks and fish-hooks in the 
context of the cow imagery. After being slaughtered cows are hung on hooks. Also cows are transported from 
one place to another using hooks, this being a reference to exile. See van Wieringen, “Feminized Men in Amos 
4:1–3,” 406–407. 






Another point of note is the inclusion of the divine speech formula נְֻאם־יְהָוה in 4:3d which 
adds emphasis to the content of the oath. 
5.2.3 A Sarcastic Invitation 
In unit 4:4a–5f the character of the communication is transformed from that where once 
words of punishment were heard, to that which revolves principally around sacrifices and 
how they are conducted.255 This is well-reflected in the language employed, for example, זֶַבח 
(sacrifices) in 4:4f,  ֲֵׂשרַמע  (tithes) in 4:4g, ַקַטר (kindle), ָחֵמץ (a leaven-sacrifice), תוָֺדה (praise), 
all in 4:5a, and נְָדָבה (freewill offerings) in 4:5b. Induced by the opposing themes of sin and 
sacrifice a sense of sarcasm is diffused throughout the entire unit.256 The invitation to go to 
Bethel, in fact Beth-El (house of God), a holy place, and to commit sin there by indulging in 
insincere practices and thereby making a mockery of their worship, is laced with sarcasm.257 
This is compounded by the invitation to go to Gilgal, an important and historic place of 
worship, to continue their hypocritical behaviour.258 The sense of irony is maintained by the 
repeated use of ָפַׁשע (to commit sin) in 4:4b and 4:4e, and also by the selection of Bethel and 
Gilgal as the centres in which these acts were to take place. Then attention turns to the actual 
performance of these sacrifices in 4:4f–5b. The presence of the second person masculine 
plural suffixes in both זְִבֵחיֶכם and ַמְעׂשרֵֹתיֶכם leads credence to the belief that the sacrifices 
were not offered as an act of honouring the Lord,259 but more to create for themselves a 
feeling of self-satisfaction.260 The use of sarcasm very effectively illustrates how the Lord, 
                                                          
255 Smith, Amos, 2, who characterises these practices as proud demonstrations of piety. 
256 Harper, A Critical and Exegetical Commentary on Amos and Hosea, 91; Andersen and Freedman, Amos: A 
New Translation with Introduction, 434; Carroll R., Contexts for Amos, 206; Möller, A Prophet in Debate, 263; 
Wilgus, “Judgment on Israel,”113–23; Viberg, “Amos 7:14: A Case of Subtle Irony,” 110; Austin Vanlier 
Hunter, Seek the Lord!: A Study of the Meaning and Function of the Exhortations in Amos, Hosea, Isaiah, 
Micah, and Zephaniah (Baltimore: St. Mary’s Seminary & University, 1982), 70; Richard Alan Fuhr and Gary 
E. Yates, The Message of the Twelve: Hearing the Voice of the Minor Prophets (Nashville: B&H Academic, 
2016), 126. 
257 Thomas Jemielity, Satire and the Hebrew Prophets, Literary currents in Biblical Interpretation (Louisville: 
Westminster John Knox, 1992), 54. 
258 For a discussion on Bethel and Gilgal, see Hans M. Barstad, The Religious Polemics of Amos: Studies in the 
Preaching of Am 2, 7B–8; 4, 1–13; 5, 1–27; 6, 4–7; 8, 14, VTSup 34 (Leiden: Brill, 1984), 49–54. 
259 Wolff, Joel and Amos, 219; Smith, Amos, 143. 
260 Therefore, Soggin stresses, the cult offered at Bethel and Gilgal does not come about as a result of divine 
decisions but of human aspirations, and is therefore illegitimate. Soggin, The Prophet Amos, 71. See also 
Henry McKeating, The books of Amos, Hosea and Micah, CBC (Cambridge: Cambridge University Press, 
1971; 1976; 1984; 2010), 33; Möller, A Prophet in Debate, 265; Carroll R., Contexts for Amos, 210; Robert 





who has been disobeyed by the people, would prefer their faithfulness, rather than the 
charade of their empty acts of public worship.261 The verb ּבוֺא occurring in 4:4a and 4f and 
previously in 4:1g and 2b has in each case a negative connotation, from the support of the 
lords for the cows of Bashan (4:1g), to their distressing days of punishments (4:2b), to the 
irony regarding sin (4:4a) and sacrificial offerings (4:4f). Karl Möller explains it thus: 
 The lords are commanded by the cows of Bashan to bring them something to drink 
 .(הביאה ונׁשתה)
 Instead, however, they get days of punishment coming down upon them (   ימים
 .(באים עליכם
 To come (באו) to Bethel and Gilgal, which is equivalent to sinning (פׁשּעו), will not 
ward off the punishment. 
 As the people are inspired by wholly selfish motives ( הבתםכי כן א ), to bring (הביאו) 
offerings and sacrifices is not helpful either.262 
5.2.4 “Yet You Did Not Return to Me” 
Unit 4:6a–11f contains a number of significant distinguishing features. 
 The recurring divine speech formula נְֻאם־יְהָוה (utterance of the Lord) in 4:6d, 8e, 9d, 
10e and 11f. 
 The recurring phrase  ַא־ַׁשְבֶּתם ָעד יְו  (yet you did not return to me) in 4:6c, 8d, 9c, 10d 
and 11e, precedes the divine speech formula. 
 A litany of punishments previously inflicted on the people. 
 .shortage of food) in 4:6a–d) ְוחֶֹסר ֶלֶחם clean teeth) and) נְְקיוֺן ִׁשּנַים 
 .tottered) in 4:7a–8e) ְונָעּו dried up) and) ִּתיָבׁש ,(withhold the rain) ָמנְַעִּתי ֶאת־ַהֶּגֶׁשם 
                                                                                                                                                                                  
Exegetical Study of a Biblical City, Tribe and Ancestor, JSOTSup 379 (London; New York: Sheffield 
Academic, 2003), 240, notes the attitude of the worshippers. 
261 By quoting the prophets Hosea and Micah, Smith highlights the message communicated: 
Hosea preached God was more interested in fidelity than oblations (Hos 6:8) and Micah made it known that 
God required justice, charity and humility, not a thousand rams or ten thousand rivers of oil (Mic 6:6–8). God’s 
desire is to encounter the person who finds contentment in God, not the person who is merely performing 
meaningless rituals. Smith, Amos, 143. 





 (devoured) יֹאַכל I struck you with scorching and mildew) and) ִהֵּכיִתי ֶאְתֶכם ַּבִׁשּדוֺן ּוַבּיֵָרקוֺן 
in 4:9a–d. 
גְִּתי ַבֶחֶרב ַּבחּוֵריֶכםַהרַ  ִעם ְׁשִבי סּוֵסיֶכם pestilence) and) ֶּדֶבר   (I killed your young men with 
the sword along with your seized horses) in 4:10a–e. 
ִהים ֶאת־ְסדֹם ְוֶאת־ֲעמָֹרה   I overturned you as God overturned Sodom) ָהַפְכִּתי ָבֶכם ְּכַמְהֵּפַכת ֱא
and Gomorrah) in 4:11a–f. 
 The use of the first person singular form confirms that the Lord is the one 
responsible for these inflictions. 
 .to me) in 4:6a–d) ָעַדי I gave) and) נַָתִּתי ,(I) ֲאנִי
 .to me) in 4:7a–8e) ָעַדי I had not sent rain) and) ְלאֹ ַאְמִתיר ,(I withheld) ָמנְַעִּתי ,(I) ָאנִֹכי
 .to me) in 4:9a–d) ָעַדי I struck you) and) ִהֵּכיִתי
 .to me) in 4:10a–e) ָעַדי I killed) and) ַהַרגְִּתי ,(I sent) ִׁשַּלְחּתִ 
 .to me) in 4:11a–f) ָעַדי I overturned) and) ָהַפְכִּתי
By taking a closer look at each unit individually, the semantic features are more easily 
understood. The presence of the two particle conjunctions  ְו and גַם which are used 
adverbially at the opening of 4:6a–d, denote continuity between this unit and 4:4a–5f, the 
preceding unit. Any expectations the people had of receiving rewards for their sacrificial 
offerings contrasts sharply with the actual response of the Lord.263 Famine (4:6), drought 
(4:7–8), crop failure (4:9), and conflict (4:10) are sent down upon them.264 The double use 
of the first person singular pronoun, first standing alone (ֲאנִי) and then with the verb (נַָתִּתי) 
serves to emphasise the involvement of the divine. Most often, the verb נַָתן (to give) is used 
in a positive sense, however, what the Lord is offering here is quite the opposite.265 This 
becomes obvious when the objects of the verb נַָתִּתי are made known – נְְקיוֺן ִׁשּנַים (clean teeth, 
4:6a) and ְוחֶֹסר ֶלֶחם (shortage of food, 4:6b) – with a parallelism occurring between the 
phrases ְּבָכל־ָעֵריֵכם (in all your cities) in 4:6a and ְּבכֹל ְמקוֺמֵֹתיֶכם (in all your places) in 4:6b. 
                                                          
263 Harper, A Critical and Exegetical Commentary on Amos and Hosea, 96; Soggin, The Prophet Amos, 74; 
Smith, Amos, 144; Carroll R., Contexts for Amos, 210–12; Möller, A Prophet in Debate, 270. 
264 Mark Daniel Carroll R., “Can the Prophets Shed Light on Our Worship Wars? How Amos Evaluates 
Religious Ritual,” Stone-Campbell Journal 8 (2005): 223. 





The expression clean teeth is a metaphor for a shortage of foodstuff due to famine 
conditions,266 and further underlined by the phrase shortage of food.267 All indications are 
that these conditions are not confined to some small areas but affect all places with serious 
implications for the entire population. 
The theme of punishment continues in unit 4:7a–8e. The role of the Lord in the execution of 
the punishments is evident from the start through the use of the terms, ָאנִֹכי (I) ָמנְַעִּתי (I 
withheld), ְוִהְמַתְרִּתי (I had sent rain), ַאְמִתיר ֹ  to me) and also) ָעַדי ,(I had not sent rain) ְלא
through the inclusion of the concluding divine formula  ְהַוהנְֻאם־י  (utterance of the LORD). 
Withholding the rain for three months could have very serious consequences and call to 
mind the famine alluded to in the previous unit. Later, rain is caused to fall in some places, 
but not in others. With the dried up fields unable to produce, crop failure inevitably results 
in misery among the people. Chaos and disorder ensue with people struggling to get from 
one city to another in search of water to drink, without success, however. As only some 
areas were afflicted, the entire episode seems to be deliberately designed to cause 
disharmony. This is in contrast to the famine previously referred to in 4:6a–b, where no 
place was excluded.268 However, withholding rain or causing it to fall at an inappropriate 
time or in an indiscriminate manner is no less grave. Mark Daniel Carroll R., by means of a 
chiastic arrangement between the field and the city, demonstrates how the devastation in 
4:7–8 is total and how the whole country has been impacted.269 
4.7a field: rain withheld before the harvest (disaster) 
       b city: uneven rainfall among the cities (disaster) 
       a' field: uneven rainfall, crops withered (disaster + result) 
4.8b' city: people wandered, were not satisfied (result) 
The image of sections of the population staggering from city to city in search of water calls 
to mind the phrase ְונְִׁשֶּתה (let us drink) in 4:1f–h, an indicator of the comforts enjoyed by the 
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267 Chuck Missler, “Supplemental Notes: The Books of Joel and Amos,” 45, who refers to crop failure as well 
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268 Wilgus, “Judgment on Israel,”126. 





cows of Bashan. It is ironic then, that those so used to luxury and having all their needs 
provided for, cannot now get even a drink of water and remain unsatisfied.270 
The disaster depicted in unit 4:9a–d creates the impression that, in regard to the 
punishments, there is an incremental increase in the level of severity each time, and appears 
more grave here than in the previous units. In this unit the concentration is on the attack on 
nature itself. Drought and wheat disease (4:9a), the disappearance of gardens and vineyards 
(4:9a) and the devouring by the locusts of fig trees and olive trees represent a threat to what 
sustains life itself: no more joy and happiness and the ending of prosperity, respectively. 
Death, the most severe punishment yet, is recorded in unit 4:10a–e, ַהַרגְִּתי ַבֶחֶרב  ִעם ְׁשִבי סּוֵסיֶכם
 I killed your young men with the sword along with your seized horses, 4:10b). This) ַּבחּוֵריֶכם
is immediately followed by unit 4:11a–f, which contains a reference to destruction so 
complete, it could be compared to that which devastated Sodom and Gomorrah, 271 
emphasising once more the gravity of their treachery. 
The progressive nature of the disasters and their impacts can be outlined as follows:272 
i. lack of bread    physical pain, starvation 
ii. withholding of rain   drought, staggering, dissatisfaction 
iii. wheat disease, locusts   blight, pestilence, ruination of crops 
iv. enemy invasion   slaying of young men 
The disasters recorded in 4:6a–11f, though appearing to be destructive, are in fact aimed at 
reconciliation, attested by the recurring phrase א־ַׁשְבֶּתם ָעַדי  .(yet you did not return to me) ְו
                                                          
270 Möller, A Prophet in Debate, 279. 
271 Wolff notes that, occurring verbatim in Isa 13:19b and Jer 50:40 (applied to Babylon in the same way), and 
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Wolff, Joel and Amos, 214. 
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drought, followed by the destruction of crops, then death and finally widespread ruin, and thus the nature of 
each. He continues, to tell of the Lord withholding provisions intended for Israel in the first three plagues. The 
fourth introduces a plague sent from heaven, and, apparently, a foreign enemy brandishing the sword. Then, 
the option of the withholding of provisions is replaced by the sending down of misfortune and ruination, and 





This expression of the Lord’s mercy reveals two things:273 First, it was always the intention 
of the Lord to bring the people back to him, not to destroy them,274 and second, the refusal 
of the sons of Israel to mend their ways and to return to him.275 The intention is to rid Israel 
of all evil, namely the oppression of the weakest (4:1) and the futile offerings and sacrifices, 
such as at Bethel and Gilgal (4:4–5). The Lord longs for them to turn away from this 
behaviour and awaits their repentance.276 It could be mistakenly inferred from א־ַׁשְבֶּתם ָעַדי  ְו
that the Lord had failed in his attempts of bringing the people back. The failure, however, 
lay with the people themselves. Failing on every count, they refused to return to the Lord or 
to respond positively to the punishments, and they were unable to comprehend the 
motivation behind the disasters, not even realising that the punishments were the work of the 
Lord.277 The level of their obstinacy is revealed by their refusal to repent, even when their 
very lives were exposed to extreme danger.278 
The short direct speech in 4:12a–c forms the conclusion of the litany of disasters outlined in 
4:6a–11f. The particle ָלֵכן at the beginning of 4:12a, which marks this conclusion, facilitates 
the transition from the preceding events and serves to shift the focus of the text from the 
calamities sent by the Lord and Israel’s disappointing response (4:6–11) to what the Lord is 
proposing to do further.279 The first person ֶאֱעֶׂשה (I will do) in 4:12a and again in 4:12c 
reaffirms the presence of the Lord in this direct speech, with the vocative יְִׂשָרֵאל in 4:12b 
making it apparent that the actions are directed against Israel. The yiqtol-form ֶאֱעֶׂשה 
occurring in both 4:12a and 12c, suggests that something is about to happen, though there is 
no specific mention of what the Lord intends to do. 
                                                          
273 Occurring in various forms, the word ׁשּוב is used to denote motion and, in this case, specifically to signify 
repentance and a turning back to God. See J. A. Thompson and Elmer A. Martens, “ׁשוב,” NIDOTTE 4:55–59. 
274 Wolff, Joel and Amos, 220.  
275 Harper, A Critical and Exegetical Commentary on Amos and Hosea, 97. 
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278 Christopher R. Smith, Prophets before the Exile: Amos, Hosea, Micah, Zephaniah, Nahum, Habakkuk, 
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the second alluding to forthcoming judgements, Park, pointing to the preliminary pronouncement of the 






5.2.5 Be Prepared to Meet Your God 
The nature of the instruction given to Israel  ִֶהיִהּכוֺן ל ְקַראת־ֶא  (be prepared to meet your God) 
in 4:12 immediately gives rise to speculation about its meaning. It could be understood to 
mean the infliction of a punishment more harsh than those which had already been brought 
down on the people. However, given that the previous chastisements had no effect on them, 
it is unlikely that the threat of something more severe, total destruction, would produce the 
desired outcome. Even though all previous attempts at encouraging repentance failed, this 
invitation could be interpreted as being a sign of the Lord’s desire to bring about 
reconciliation, thus allowing him to pass a more favourable judgement on Israel.280 It is 
inevitable that they will meet the Lord and they are advised not to waste this opportunity and 
to prepare well for their encounter with him.281 
A detailed description of the Lord’s omnipotence is provided in verses in 4:13a–g.282 The 
phrase ִּכי ִהּנֵה, which opens the description, also occurs in 4:2b, but in a different context.283 
In 4:2b it relates to a judgement handed down through the swearing of an oath, whereas in 
4:13a it is more concerned with emphasising the distinctiveness of the Lord. The impressive 
nature of the power of the Lord can be appreciated through references to five actions that are 
attributed to him.284 He is variously described as: (i) the former of the mountains, (ii) the 
creator of the wind, (iii) the messenger of mankind, (iv) the one who turns the dawn to 
darkness, and (v) the one who makes a path over the heights of the earth.285 All of these 
                                                          
280 Harper observes that over and over again the Lord has signalled his unhappiness at Israel’s behaviour by 
sending drought, famine, blight of crops, pestilence and conflict, as well as an earthquake; but alas! they have 
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with the Lord. Harper, A Critical and Exegetical Commentary on Amos and Hosea, 90; Hunter, Seek the Lord, 
121–22. 
281  Observing the occurrence of the personal pronoun in ִהים  Möller points out the people’s personal ,ֱא
responsibility regarding the covenant with God. Möller, A Prophet in Debate, 283. 
282  In this regard see John D. W. Watts, Vision and Prophecy in Amos: 1955 Faculty Lectures Baptist 
Theological Seminary, Rüschlikon/Zh, Switzerland (Leiden: Brill, 1958), 52–67. He deals with all three hymns 
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‘Hymn’ of Amos: An Ancient Flood Narrative,” JSOT 38 (2013): 81–108. 
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expressions symbolize the omnipotence of the Lord and his power over all creation. Having 
been made aware of this, Israel should understand that they, as part of God’s creation, 
should prepare well for their meeting with him. It is fitting that the words close with the 
acclamation ֵהי־ְצָבאוֺת ְׁשמֹו  the LORD, the God of hosts, is his name)286 as it conveys) יְהָוה ֱא
very well the sense of an all-powerful God, although the divine name ֵהי־ְצָבאוֺת  the) יְהָוה ֱא
LORD, the God of hosts) is rather vague.287 
5.2.6 Summary 
The principal theme recurring through unit 4:1–13 is the refusal by Israel to return to the 
Lord. 
 The direct speech is mainly concerned with punishments inflicted on Israel because 
of its defiance of the Lord’s commands, the exception to this being unit 4:4a–5f where the 
Lord sarcastically issues orders to the cows of Bashan. 288  The vocabulary employed 
throughout very effectively conveys the sense of frustration felt by the Lord. As the unit 
progresses, the level of severity of the chastisements increases as can be seen from the list 
below. 
 ְּבִסירוֺת ּדּוגָה ,hooks) in 4:2c) ְּבִצּנוֺת ,days are coming) in 4:2b) יִָמים ָּבִאים ,to swear) in 4:2a) ָׁשַבע
(fish-hooks) in 4:2d, ְוִהְׁשַלְכֶּתנָה (you will be thrown out) in 4:3c, נְְקיוֺן ִׁשּנַים (clean teeth) in 
4:6a,חֶֹסר ֶלֶחם (shortage of food) in 4:6b, ָמנְַעִּתי ֶאת־ַהֶּגֶׁשם (withheld the rain) in 4:7a, ִּתיָבׁש 
(dried up) in 4:7g, ְונָעּו (tottered) in 4:8a, ִהֵּכיִתי ֶאְתֶכם ַּבִׁשּדוֺן ּוַבּיֵָרקוֺן (I struck you with scorching 
and mildew) in 4:9a, יֹאַכל (devoured) in 4:9b, ֶּדֶבר (plague) in 4:10a, ַהַרגְִּתי ַבֶחֶרב  ִעם ְׁשִבי סּוֵסיֶכם
 ,I killed your young men with the sword along with your seized horses) in 4:10b) ַּבחּוֵריֶכם
                                                                                                                                                                                  
splendidly created. He also observes a chiastic structure within the hymn with revelation to humanity at the 
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286 Watts, Vision and Prophecy in Amos, 52, notices that the elaborate refrain “the LORD, the God of hosts is 
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287 For a general understanding of the various forms and the importance of this divine epithet, see Choon L. 
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ִהים ֶאת־ְסדֹם ְוֶאת־ֲעמָֹרהָהַפְכִּתי ָבֶכם  ְּכַמְהֵּפַכת ֱא  (I overturned you as God overturned Sodom and 
Gomorrah) in 4:11a–b), ֶאֱעֶׂשה (I will do) in 4:12a and 12c, and ֶהי  be) ִהּכוֺן ִלְקַראת־ֶא
prepared to meet your God) in 4:12d and 12e. 
 In an attempt to win Israel back, the Lord resorted to inflicting punishments, 
however, each time the recurring refrain א־ַׁשְבֶּתם ָעַדי  yet you did not return to me), is an) ְו
expression of his sadness at their refusal to repent. 
 The contemptible behaviour of the cows of Bashan, recorded in the first major unit, 
4:1a–h, is the justification for the divine judgements seen in 4:2a–13g, the second major 
unit. 
 The acclamation ֵהי־ְצָבאוֺת ְׁשמֹו  the LORD, the God of hosts, is his name), which) יְהָוה ֱא
contains an elaborate divine name, brings the unit to a conclusion. 
5.3 TEXT-PRAGMATICS: AMOS 4:1–13 
5.3.1 Communication: Cows of Bashan 
The phrase  ְְדׁשֹוקָ נְִׁשַּבע ֲאדֹנָי יְהִוה ּב  (the Lord GOD has sworn by his holiness, 4:2a), which 
contains the verbum dicendi ָׁשַבע (to swear), introduces the direct speech in 4:2a–3d, making 
it clear that it is the Lord who speaks. Given the past perspective of נְִׁשַּבע (swore), it can be 
stated that the direct speech in 4:2a–3d is in the past, however, the identity of the addressee 
remains unclear. The text does seem to suggest that it could be the unspecified ‘you’-figure 
featuring prominently throughout the unit. Identification of the ‘you’-figure is hampered by 
inconsistencies in regard to gender, namely, the second person masculine plural suffixes 
 4:2d) and the) ְוַאֲחִריְתֶכן 4:2c), second person feminine plural suffix) ֶאְתֶכם 4:2b) and) ֲעֵליֶכם
verbs in the second person feminine plural form 4:3) ְוִהְׁשַלְכֶּתנָהa) and 4:3) ֵּתֶצאנָהc). It 
becomes necessary therefore to look backwards and forwards. 4:4a–5f, the unit immediately 
following, opens with the imperative ּבֹאּו and takes up the theme of cultic offerings, but fails 
to mention any specific addressee. On the other hand the use of the vocative cows of Bashan 
 in the previous unit (4:1a–h) identifies them as the ‘you’-figure. Several factors (ָּפרוֺת ַהָּבָׁשן)





(i) The word alluded to in the phrase ִׁשְמעּו ַהָּדָבר ַהּזֶה (hear this word) in 4:1a–h, is the one 
proclaimed in 4:2a–3d. 
(ii) The word is narrated in the form of a divine judgement, delivered on the basis of the 
iniquities of the cows of Bashan, the addressees. 
That is to say, the questions ‘what must be heard?’, ‘who needs to hear it?’, ‘why are they 
being punished?’ and ‘how will they be punished?’ and the respective answers, ‘the word,’ 
‘the cows of Bashan,’ ‘for their iniquities,’ and ‘through various chastisements’ all point to 
the units being interconnected and provide conclusive evidence that the cows of Bashan and 
the ‘you’-figure are one and the same. However, with the grammatical confusion caused in 
4:1a–b by the subject-verb incongruity, the identification of the cows of Bashan becomes 
more difficult. The vocative ָּפרוֺת ַהָּבָׁשן is a subject in the feminine form, but the verb ִׁשְמעּו 
attached to it is in the masculine form. 
The following table outlines the gender incongruities occurring in units 4:1a–h and 4:2a–3d. 
4:1a ַהָּדָבר ַהּזֶה (mpl) ִׁשְמעּו 
4:1b ַהָּבָׁשן (fpl) ָּפרֺות 
4:1d ַּדִּלים (fpl) ָהעְֹׁשפֹות 
4:1e ֶאְביוֺנִים (fpl) ָהרְֹצצֺות 
4:1f (mpl) ַלֲאדֵֹניֶהם (fpl) ָהאְֹמרֹת 
4:1g (msg) ָהִביָאה 
4:1h (1 pl) ְוִנְׁשֶּתה 
4:2b (mpl, fsg)  ֲעֵליֶכםִּכי ִהּנֵה יִָמים ָּבִאים  
4:2c ְּבִצּנוֺת (mpl, fsg)  ֶאְתֶכםְונִָּׂשא  
4:2d ְּבִסירוֺת ּדּוגָה (fpl, fsg) ְוַאֲחִריְתֶכן 
4:3a (fpl) ּוְפָרִצים ֵּתֶצאָנה 
4:3b (fsg) ֶנֶגָּדּח (fsg) ִאָּׁשה 





These confusions make the task of determining the identity of the cows of Bashan all the 
more exacting.289 However, the plural ‘cows’ used in this imagery of cows of Bashan being 
addressed,290 suggests that it refers to a group of men or women or a mixture of both, rather 
than an individual. Further details emerge in 4:1c–h, where it is revealed that they live on 
the mountain of Samaria, and that they enjoy a luxurious lifestyle at the expense of the poor. 
These identify them as belonging to the ruling class291 and most probably men as this was 
the convention at the time. Supporting this conclusion is the fact that the verb ִׁשְמעּו in 4:1a, 
which precedes the vocative cows of Bashan, is masculine. The probability that men are 
referred to here can also be explained through the sarcastic elements found in the cow-
image. The prophet sarcastically uses the imagery of the cows of Bashan as a means of 
insulting men, who are mockingly presented as women, and even worse, by referring to 
them as cows, he is scornfully depicting them as being weak.292 
                                                          
289 Much debate has taken place as to the correct explanation of the expression ָּפרוֺת ַהָּבָׁשן. Scholars differ in 
their opinions. For various interpretations, see Harper, A Critical and Exegetical Commentary on Amos and 
Hosea, 86; Wolff, Joel and Amos, 205; Mays, Amos: A Commentary, 72; Möller, A Prophet in Debate, 252; 
Wilgus, “Judgment on Israel,” 105; Nwaoru, “A Fresh Look at Amos 4:1–3 and Its Imagery,” 465, 468–70. 
290  Robert D. Miller, “Baals of Bashan,” RB 4 (2014): 507, who on a study based on archaeology and 
climatology argues that Bashan is unsuitable for raising cattle. (This contradicts the common portrayal of 
Bashan as a place renowned for rich pastures. For instance, Mays, Amos: A Commentary, 72; Andersen and 
Freedman, Amos: A New Translation with Introduction, 421; Sweeney, The Twelve Prophets, 225; Garrett, 
Amos: A Handbook on the Hebrew Text, 107). 
291 Other opinions are (i) cows of Bashan are a group of wealthy women of Samaria, see Brian Irwin, “Amos 
4:1 and the Cows of Bashan on Mount Samaria: A Reappraisal,” CBQ 74 (2012): 235–37. 
The comparison of women to the cows of Bashan from a syntactic point of view: analysing the references to 
the cows of Bashan can help to explain how the term comes to be used to refer to women. The word ָּפרוֺת 
(cows) is in the feminine plural form. The three verbs רְֹצצוֺת ,עְֹׁשפֹות and אְֹמרֹת, in the participle plural form, 
describe their activities, while the term ֲאדֹנֵיֶהם (lords), employed by them when giving commands, is one 
commonly used by women of that social class. Furthermore, the image of well-fed cattle on rich pastures is 
brought to mind by the expression ָּפרוֺת ַהָּבָׁשן (cows of Bashan), and is a metaphor for those living in luxury. 
The phrase  ִּאָּׁשה נֶגֶָּדח (one woman after the other), 4:3b, reaffirms the allusion to a group of wealthy women. 
Their fall from grace is confirmed in 4:2b–3d. 
(ii) Israel as a whole: Barstad contends that ָּפרוֺת ַהָּבָׁשן is a metaphor for the entire population of Israel. See 
Barstad, The Religious Polemics of Amos, 40. Wilgus suggests that the argument that ָּפרוֺת ַהָּבָׁשן is a metaphor 
for all of the people of Israel should not be undermined, even if it directly refers to a group of wealthy women. 
He also says that the women of Samaria can be a figure of speech that refers to Israel as a whole if cows is 
used euphemetically for the women of Samaria. See Wilgus, “Judgment on Israel,” 105. Mays, Amos: A 
Commentary, 71; Andersen and Freedman, Amos: A New Translation with Introduction, 420; Möller, A 
Prophet in Debate, 256. 
292 van Wieringen observes that in the ancient world it is not uncommon for men to be portrayed as females. 
See van Wieringen, “Feminized Men in Amos 4:1–3,” 404. Likewise, Andersen and Freedman remark that 
animal names such as buffalo, ram, stag, stallion, bull (šôr) for strong brave men, especially warriors, were 
frequently used, however, ָּפרוֺת was treated as an imitation so poor as to seem a deliberate mockery. Andersen 





5.3.2 Communication: The Lord–Israel 
The vocative ְּבנֵי יְִׂשָרֵאל (sons of Israel) occurs for the first time in 4:5e. Though the direct 
speech in 4:4a–5f does not have any introductory formula, the imperative ּבֹאּו places it in the 
now-moment. The divine naming ֲאדֹנָי יְהִוה, which is contained in the divine speech formula 
ם ֲאדֹנָי יְהִוהנְאֻ   in 4:5f and which confirms the Lord as the speaker, is found nowhere else in 
4:1–13. The inclusion of ֲאדֹנָי serves to emphasise the power of the divine word and it is 
addressed to the sons of Israel (ְּבנֵי יְִׂשָרֵאל). In a sarcastic manner they are directed to go to the 
sacred shrine of Bethel and sin (4:4a–b), and to that at Gilgal, and sin even more (4:4a–d) 
and also to bring with them sacrifices (4:4f), and tithes (4:4g) as well as leaven-offerings 
(4:5a). Though these offerings, freely given, are for their own self-gratification (4:5d), rather 
than to praise the Lord, it is ironic that these very acts serve only to ridicule them.293 
The now-moment character of the text brings into focus the position of the text-immanent 
reader who, due to the absence of an introductory formula and of a specific addressee, could 
be considered to be the ‘you’-figure addressed in the imperative verb (ּבֹאּו) in 4:4a. The 
command to go to both Bethel and Gilgal to commit sins and also to bring sacrifices as 
offerings causes some confusion, however, the anxiety of the text-immanent reader is eased 
on his realisation that he is not the one being addressed, made clear from the use of the 
vocative ְּבנֵי יְִׂשָרֵאל. Nevertheless, this episode serves a useful purpose in that he comes to 
realise that when there is an absence of a corresponding regard for justice, these great 
ostentatious practices are devoid of any sincerity. It becomes clear that this pointless 
religiosity294 is nothing other than a challenge to the authority of the Lord.295 The text-
immanent reader comes to understand that the message regarding justice, especially in 
relation to the most vulnerable members of society, is meant for him also. 
Unit 4:6a–11f contains five separate yet interconnected speeches (4:6a–d, 7a–8e, 9a–d, 10a–
e, and 11a–f), with structural and thematic similarities, and the fact that the Lord is the sole 
speaker, indicates that they should be treated as one. This is confirmed by the occurrence of 
the divine speech formula יְהָוהנְֻאם־  at the conclusion of each of the direct speeches (4:6d, 8e, 
                                                          
293 Möller observes it as a kind of people’s self-conceit that is deeply grounded in their religious fervour. 
Möller, A Prophet in Debate, 264. The addressees, sons of Israel, are astonished by the irony of the joining 
together of the opposites, sin and sacrifice. 
294 Carroll R., Contexts for Amos, 206; Smith, Amos, 142. 





9d, 10e, and 11f). That all of the words spoken by the Lord are directed at Israel further 
verifies this, as does the vocative יְִׂשָרֵאל (Israel) in 4:12b. Nevertheless, throughout the unit 
Israel is addressed as a ‘you’-figure (4:6b, 6c, 7a, 8d, 9a, 9b, 9c, 10a, 10b, 10c, 10d, 11a, 
11c, and 11e). This ‘you’-figure forms an inclusion with the addressees cows of Bashan 
(4:1a–h), the ‘you’-figure (4:2a–3d), sons of Israel (4:5f) and Israel (4:12b), as they also all 
failed to recognize or respond positively to the divine judgements. In contrast to the previous 
unit, 4:4a–5f, the ‘you’-figure does not appear to be active, yet, because of their 
stubbornness in refusing to return to the Lord א־ַׁשְבֶּתם ָעַדי  ,(yet you did not return to me) ְו
neither can it be concluded that they are passive. There is a parallel here with the ruling 
elites who subjected the poor and needy to unspeakable oppression. 
4:12a–c, though very short, is significant as it brings a conclusion to the direct speeches. 
Even if the speech is neither introduced by, nor concluded with a divine speech formula, it 
can be said with certainty that it is the Lord who speaks, a judgement supported by the first 
person singular usage in 4:12a and 12c and by the occurrence of the vocative יְִׂשָרֵאל (Israel) 
in 4:12b. In regard to the suffixes it is important to note the variances in gender, where in 
4:12a the masculine ( ) occurs, while in 4:12c the feminine (ֶאֱעֶׂשה־ְּל  is used. This (ֶאֱעֶׂשה־ּלָ 
inconsistency, together with the gender ambiguities in 4:1a–3d form an inclusion, and 
deliver an emphatic message to Israel that they are about to suffer for their rejection of the 
Lord’s commands. 
5.3.3 Communication: The Prophet–Israel 
4:12d–13g, the first unit, is notable for the change of speaker. It is evident from the absence 
of a divine speech formula and also from the reference to the Lord in the third person ֶהי  ֱא
(your God) in 4:12e, that it is not he who speaks. Since the direct speech is neither 
introduced by, nor concluded with a formula, but is, however, delivered in the now-moment, 
it would be reasonable to presume that the text-immanent author is the speaker. However, as 
he is here not addressing the text-immanent reader, as would normally be the case, it can be 
concluded that he is not in fact the speaker. Supporting the assertion that the prophet is the 
one who speaks, is the use of the imperative ִׁשְמעּו (hear) in 4:1a–h, and also the vocative 
 in 4:12f, where Israel is specifically addressed. These factors combined leave no יִׂשָרֵאל





text-immanent reader seems to be identified as the ‘you’-figure in the imperative ִהּכוֺן which 
opens the prophetic speech. The warning, ֶהי  ,(be prepared to meet your God) ִהּכוֺן ִלְקַראת־ֶא
4:12d–e, issued by the prophet, appears to be directed at him, but the vocative 4:12) יִׂשָרֵאלf) 
clarifies that Israel is the intended addressee. Recalling the repeated refrain of the Lord in 
4:4a–11f, yet you did not return to me, the prophet delivers a stern warning to Israel to 
prepare well for its meeting with the Lord,296 a meeting which is both crucial and imminent, 
and which it cannot afford to ignore. The vocabulary employed powerfully conveys the 
feeling of urgency regarding the situation in which Israel finds itself, but also the sense of 
the power and majesty of the Lord. Given what has gone before, כּון (to prepare) and ָקָרא (to 
meet) suggest a pressing need for immediate attention to be paid to preparing for the 
encounter with the Lord, while  ִיםיוֵֺצר ָהר  (former of the mountains),  ַּובֵֹרא רּוח (creator of the 
wind), ּוַמּגִיד ְלָאָדם (messenger to the human being),  ַֺמה־ֵּׂשחו (what his thought is about),  עֵֹׂשה
 and the one who is) ְודֵֹר ַעל־ָּבָמֵתי ָאֶרץ the one who turns dawn to darkness) and) ַׁשַחר ֵעיָפה
making a path over the heights of the earth) leave no doubt as to the Lord’s omnipotence. 
The use of the elaborate naming ֵהי־ְצָבאוֺת  the LORD, the God of hosts) in 4:13g is) יְהָוה ֱא
particularly apt. 
                                                          
296 Andersen and Freedman, Amos: A New Translation with Introduction, 413, 450; Aaron Schart, “The First 
Section of the Book of the Twelve Prophets: Hosea–Joel–Amos,” Int 61 (2007): 144; Joyce Rilett Wood, Amos 
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4:12a–c the Lord  
(‘I’-figure) 
‘you’-figure (Israel) now-moment encounter with 
the Lord 
4:12d–13g prophet ‘you’-figure (Israel) now-moment omnipotence of 
the Lord 
 The first to be addressed by the prophet are the cows of Bashan (4:1a–h), whose 
identification is complicated by the subject-verb incongruity, where a feminine plural noun 
occurs with a masculine plural verb. However, the information provided in 4:1c–h confirms 
them to be the ruling class of Samaria. 
 An oath sworn by the Lord is delivered by the prophet in 4:2a–3d. Through the 
gender incongruity seen in the first unit and continued here, the addressee found in the form 






 In 4:4a–5f the sons of Israel (the addressees) are invited by the Lord to go to Bethel 
and Gilgal to commit sins and to make their empty offerings which have more to do with 
their own pleasure than with worshipping God. The message regarding justice is also meant 
for the text-immanent reader. 
 The Lord is the speaker in 4:6a–d, 7a–8e, 9a–d, 10a–e and 11a–f. He confronts Israel 
(the addressee) for its unjust behaviour, reminding it of past punishments. However, Israel 
remains stubborn and unrepentant. The Lord’s response comes in 4:12a–c. 
 The prophet’s address to Israel in 4:12d–13g, the final unit, leaves no room for 
complacency regarding its proposed encounter with the Lord. It is left in no doubt as to the 
power of the Lord, and a negative response on its part would have grave implications. 
 Apart from units 4:1a–h and 4:12d–13g, where the prophet speaks directly to the 
cows of Bashan and Israel respectively, all other units attest the presence of the text-
immanent author as he reads the words of the Lord. Even though he does not actually 
address anyone, he is fully conscious of the importance of what the Lord had to say. Despite 
past interventions by the Lord, such as slaughter, exile, famine, drought, and pestilence, 
Israel refused to repent and return to him. Realising the seriousness of the situation, the text-
immanent author anxiously awaits the reaction of the Lord. 
 The position of the text-immanent reader, who witnesses the situation from the 
beginning, is not insignificant. Due to the now-moment character of 4:1a, it appears that he 
may be the one being addressed. However, his fears are allayed on discovering that the cows 
of Bashan, and not he, are the ones threatened with exile. Likewise, witnessing the ridiculing 
of Israel over its religiosity and unjust behaviour (4:4a–5f), though not directly addressed, he 
becomes aware that he too must guard against any involvement in such conduct, something 
affirmed by the divine judgement in 4:6a–11f and the resolve of the Lord in 4:12a–c. Given 
the stubbornness of Israel, he could easily understand the need for punishments, and also the 
urgency regarding an encounter between Israel and the Lord. 
5.4 CONCLUDING REMARKS 
In this section I intend to examine the role of the Lord, with each unit being treated 





Lord located,’ ‘how is he addressed,’ ‘what divine speech formulas are used,’ and ‘how do 
these explain the function of the Lord.’ 
The following table lists the divine names, the speech formulas and the actions of the Lord. 
divine naming ִהים ,(11 ,9 ,8 ,6 ,4:3) יְהָוה ,(5 ,4:2) ֲאדֹנָי יְהִוה ֶהי ,(4:11) ֱא  ֶא
ֵהי־ְצָבאוֺת ,(412)  (4:13) יְהָוה ֱא
divine speech formula  ְְדׁשֹוקָ נְִׁשַּבע ֲאדֹנָי יְהִוה ּב  נְֻאם ֲאדֹנָי ,(11 ,9 ,8 ,6 ,4:3) נְֻאם־יְהָוה ,(4:2) 
 (4:5) יְהִוה
divine actions 4:7) ְוגַם ָאנִֹכי ָמנְַעִּתי ִמֶּכם ֶאת־ַהֶּגֶׁשם ,(4:6) ְוגַם־ֲאנִי נַָתִּתי ָלֶכם), 
 ַהַרגְִּתי ,(4:10) ִׁשַּלְחּתִ  ,(4:9) ִהֵּכיִתי ,(4:7) ְלאֹ ַאְמִתיר ,(4:7) ְוִהְמַתְרִּתי
,(4:11) ָהַפְכִּתי ,(4:10) נְֻאם־יְהָוה ,(4:10) ָוַאֲעֶלה ,(4:10) ֶאֱעֶׂשה   
 ,(4:13) ּוַמִּגיד ,(4:13) ּובֵֹרא ,(4:13) יוֵֺצר ,(4:12) ֶאֱעֶׂשה ,(4:12)
 (4:13) ְודֵֹר ,(4:13) עֵֹׂשה ,(4:13) ַמה־ֵּׂשחוֺ 
The Lord appears for the first time in 4:2a–3d. Attention is drawn to the divine naming, 
 ִהּנֵה + ִּכי  in 4:3d, the first being more elaborate. Then the יְהָוה in 4:2a and ֲאדֹנָי יְהִוה
construction gives added intensity to the act of swearing an oath,  ְִדׁשֹוקָ ְׁשַּבע ֲאדֹנָי יְהִוה ּבְ נ  (the 
Lord GOD has sworn by his holiness) in 4:2a. The mentioning of the days that are about to 
come upon them, brings with it a certain ominous tone, suggesting that no good will come 
with them. This depressing scenario is realised with the images of people being lifted by 
hooks and fish-hooks (4:2c–d) and being exiled (4:3). This is the Lord’s verdict on the 
iniquities alluded to in 4:1a–h. Significantly, the direct speech in the unit is introduced by 
and concludes with divine speech formulas, though the divine warnings differ with ֲאדֹנָי יְהִוה 
used in the introduction and יְהָוה appearing in the conclusion. The longer divine naming, 
 .gives added emphasis to the oath sworn by the Lord ,ֲאדֹנָי יְהִוה
The Lord appears for the second time in 4:4a–5f. The plot developed by the Lord and the 
speech delivered by him, skilfully exposes, by means of irony, the folly of engaging in 
empty religious practices. Bringing together two contradictory themes, namely, sin and 





engage in unjust activities, there is however a creative purpose attached. A return to the Lord 
is the desired outcome. 
The next five units (4:6a–11f) are a litany of inflictions, all with the same redemptive 
purpose. Apart from the divine speech formulas, the divine interventions, in most cases, are 
marked by the first person usage, this emphasising the involvement of the Lord.297 This can 
be seen in: 4:6) ְוגַם־ֲאנִי נַָתִּתי ָלֶכםa), 4:7) ְוגַם ָאנִֹכי ָמנְַעִּתי ִמֶּכם ֶאת־ַהֶּגֶׁשםa), 4:7) ְוִהְמַתְרִּתיb), ְלאֹ ַאְמִתיר 
(4:7c), 4:9) ִהֵּכיִתיa),  ִ4:10) ִׁשַּלְחּתa), 4:10) ַהַרגְִּתיb), 4:10) ָוַאֲעֶלהc) and 4:11) ָהַפְכִּתיa). Though the 
punishments become increasingly severe, the intention of the Lord remains constant, attested 
by the repeated divine statement א־ַׁשְבֶּתם ָעַדי  yet you did not return to me).298 However, the) ְו
continued refusal by Israel to repent results in the Lord declaring, ָלֵכן ּכֹה ֶאֱעֶׂשה־ְּל (therefore, 
I will do to you thus), 4:12a–c. This expression, arising as a consequence of Israel’s past sins, 
takes on a profound meaning in light of the recurring phrase. Having been ignored so often 
by Israel, the Lord’s determination to resolve this ongoing situation leads to this climatic 
decision.299 
In the final unit 4:12d–13g, the prophet announces the supremely important decision that 
Israel must prepare to meet its God, with the tone of the announcement clearly indicating 
that it should not be ignored. Indeed, this decision of the Lord could be considered to be one 
final ominous warning300 to Israel as further failures to respond positively are not an option. 
It is appropriate, therefore, to contrast the actions of the speaker (the Lord) with those of the 
addressee (Israel) as they occur in the pericope. Firstly, the cows of Bashan oppressed the 
poor (4:1d–h), and the Lord swore judgement against them in his holiness (4:2a–3d). 
Secondly, the sons of Israel were invited to undertake various religious activities (4:4a–5f). 
However, these were rejected by the Lord and punishments ensued. On account of their 
failure to heed the warnings and to return to the Lord (4:6a–11f), they must now encounter 
him (4:12a–c, 12d–13g). A number of factors point to the significance of the meeting. First, 
the critical nature of the meeting is emphasised by the use of the verbs ִהּכוֺן (be prepared) 
                                                          
297 Möller, A Prophet in Debate, 206. 
298 As Andersen and Freedman observe, the critical juncture in regard to judgement has been arrived at, 
because of Israel’s refusal to repent and return to the Lord. Andersen and Freedman, Amos: A New Translation 
with Introduction, 450. 
299 Andersen and Freedman, Amos: A New Translation with Introduction, 413. 





and ִלְקַראת (to meet). Being unprepared would be the height of foolishness, and the command 
of the prophet must not be ignored under any circumstances. Secondly, in the context of this 
solemn warning, attention focuses on the divine naming, from יְהָוה to ִהים  4:12e) and) ֱא
finally ֵהי־ְצָבאוֺת אֱ   and (יְהָוה) 4:13g). This naming which includes a Tetragrammaton) יְהָוה 
also the expression God of hosts (ֵהי־ְצָבאוֺת  .brings the unit to a fitting climax (ֱא
The many titles given to the Lord in 4:13a–g merit close scrutiny. 
Firstly, in 4:13a–b the Lord is depicted as the one who forms mountains 4:13) יוֵֺצר ָהִריםa) 
and creates the wind,  ַ4:13) ּובֵֹרא רּוחb). The verbs  יַָצר (to form)301 and ָּבָרא (to create)302 attest 
the creative power of the Lord. A parallelism exists between ָהִרים and  ַרּוח. Mountains are 
visible realities, whereas, the wind is an invisible reality, inferring that the Lord is the 
creator of both realities, in other words, a totality.303 The Lord creates all things, visible and 
invisible, with the titles referred to, creating a sense of awe for his magnificence. In addition, 
the words ָהִרים and  ַרּוח form a thematic connection with unit 4:1a–h, where ָהר occurs in 
4:1c. As the Lord forms mountains, immovable objects, the implication is that he creates 
things that are both strong and stable. In contrast, the cows of Bashan, who live on the 
mountain of Samaria, do not possess such qualities. Instead of offering comfort and 
protection to the poorest and weakest, they do quite the opposite, harshly oppressing them, 
with chaos abounding. The word  ַרּוח in 4:13b and unit 4:1a–h are connected semantically so 
that the former is linked to the verb ָהאְֹמרֹת in 4:1f, through the communication word field. 
The communication from the Lord (4:13b) is revealed to be real and genuine, whereas that 
from the cows of Bashan (4:1f–h) is exposed as being shallow and self-serving. The 
portrayal of the Lord is, in effect, a challenge to Israel to accept responsibility for its 
iniquities and to repent. 
Secondly, the Lord is depicted as one who reveals his thoughts to mankind, ּוַמּגִיד ְלָאָדם 
 to declare) underlines the role played) נָגַד 4:13c–d). The hiphil-form of the participle) ַמה־ֵּׂשחוֺ 
by the prophet, and it is he who delivers the direct speech, with the expression  ַֺמה־ֵּׂשחו 
                                                          
301 A. H. Konkel, “יצר,” NIDOTTE 2:503–506. The psalmist, in relation to the forming of the mountains (Ps 
65:6), the dry land (Ps 95:5), and the creation of Leviathan (Ps 104:26), employs this term widely. Cf. also Gen 
2:7–8 for the creation of man and the animals and Prov 8:25 for the forming of the mountains. 
302 Cf. Gen 1:1–2:3. 
303  Wilhelm Rudolph, “Amos 4,6–13,” in Wort – Gebot – Glaube: Beiträge zur Theologie des Alten 
Testaments: Walther Eichrodt zum 80. Geburtstag, ed. Walther Eichrodt et al., ATANT 59 (Zürich: Zwingli 





(4:13d) arousing curiosity as to know what the thoughts of the Lord are. The statement in 
3:7 the Lord GOD does not make a word, if he did not reveal his confidential talk to his 
servants, the prophets serves to enhance the role of the prophet. The reluctance on the part 
of Israel to comply with the Lord’s commands portrays it as being hostile, not only to 
accepting the messages, but also towards the messenger himself. 
The one who turns the dawn to darkness, the next appellation bestowed on the Lord, 
introduces a negative tone to the text, as the act alluded to contradicts the act of creation.304 
This is very much at variance with the laws of nature, and the very thought that the Lord 
would even consider such action underlines the severity of the punishment.305 A sense of 
hopelessness enters the situation regarding Israel, with the darkness not only symbolising, 
but also heightening the level of danger inherent in the divine judgement.306 This in turn 
leads to a growing belief that the encounter between the Lord and Israel could end in failure, 
with dire consequences for the people. 
Finally, the expression ְודֵֹר ַעל־ָּבָמֵתי ָאֶרץ (and the one who makes himself a path over the 
heights of the earth) in 4:13f forms an inclusion with the title יוֵֺצר ָהִרים in 4:13a. However, 
this title also introduces a judgement tone, and in doing so creates the image of an all-
conquering figure.307 In brief, all these splendid images of the Lord in 4:13a–f signify the 
importance and grave consequences of the encounter with the Lord for which Israel must be 
prepared. Worthy of particular mention is the unique and elaborate divine naming יְהָוה
ֵהי־ְצָבאוֺת  in 4:13f, conveying as it does the great power and glory of the Lord, a fitting ֱא
climax to the unit. 
                                                          
304 Carny observes that the upending of the laws of nature results in complete ruin. Pin’has Carny, “Doxologies 
– A Scientific Myth,” HS 18 (1977): 155–56; Möller, A Prophet in Debate, 286. 
305 Möller, A Prophet in Debate, 288. 
306 Möller is of the opinion that they probably would not have imagined him as the one who changes the dawn 
into darkness. Möller, A Prophet in Debate, 287. 





BESET BY LAMENTATIONS AND WOES 
For I knew your transgressions were many and your sins were numerous (5:12a–c). You 
have turned justice into poison and the fruit of righteousness into wormwood (6:12c–d). 
Hear this word that I am carrying against you a lamentation (5:1a–b). Said the LORD, God 
of hosts is his name (5:27b–c). The encounter between the Lord and Israel follows on from 
that in chapter four where Israel is repeatedly reminded of its wrongdoings (5:7a–b, 10a–d, 
11b–c, 12d–f; 6:4a–c, 6a–b and 14a–15c). Though much emphasis is placed on doom and 
impending disaster, Israel is not left without hope. It hears a number of exhortations 
conveying a message that not all would be lost if they were prepared to return to the Lord 
(5:4a–c, 6a–b, 14a–15c). By seeking the Lord, and by seeking good and not evil, they could 
survive. However, the prophet is duty bound to inform Israel of the consequences of any 
failure to respond positively to these exhortations. He does this by detailing the great powers 
that the Lord possesses (5:8a–9b). He reminds them that the Lord is the creator of all things, 
and that he can turn darkness to light and day into night. In effect, they are being told that 
there will be no escape if they reject the Lord’s commands. He treats with contempt the 
empty sacrifices offered by those who are, at the same time, engaged in oppressing the poor 
and denying them their rights. Justice and righteousness must go hand in hand with those 
offerings. May justice roll down like waters and righteousness like an ever-flowing stream 
(5:24a–b). Yet, despite the best efforts of the prophet, Israel stubbornly refuses to heed the 
Lord’s commands, resulting in two warnings of widespread destruction and much mourning 
(5:1a–3f and 16a–17c). Also, the day of the Lord will bring only sorrow and not the 
expected joy (5:18a–20d). Those feeling safe will be left exposed (6:1a–2f) and many will 
be exiled (5:27a and 6:7b–c). The Lord himself swears an oath declaring severe punishment 





















































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































Amos 5:1–6:14 has the following divisions. 
minor units bigger units major units 




















(1) The imperative verbal form ִׁשְמעּו opens the direct speech at the beginning of 5:1a–3f, the 
first minor unit. The presence of both the ‘I’-figure (ָאנִֹכי) and the ‘you’-figure (ֲעֵליֶכם) signal 
a continuation of the direct speech, in which the ‘I’-figure announces a lamentation on 
which he elaborates in 5:2a–f. Immediately following in 5:3a–f, is an embedded direct 
speech of the Lord, which is introduced by the verbum dicendi ָאַמר, which in turn is 
contained in the expression ִּכי כֹה ָאַמר ֲאדֹנָי יְהִוה (for thus said the Lord GOD). This qatal clause 
is significant as it includes the important syntactic marker ִּכי, which refers back to 5;1a–2f 
where the situation of the virgin Israel is portrayed thus: נְָפָלה (she is fallen, 5:2a), נְִּטָׁשה
ַאְדָמָתּה־ַעל  (she is forsaken on her soil, 5:2e) and ֵאין ְמִקיָמּה (there is none to raise her up, 5:2f). 





the divine speech formula ִּכי כֹה ָאַמר ֲאדֹנָי יְהִוה acts as a solemn introduction, are recorded in 
5:3b–f. 
(2) The speech of the Lord continues in 5:4a–5e. However, this is a new direct speech and 
not part of the direct speech in 5:1a–3f where a lamentation begins and ends. It is directed at 
the house of Israel, this being confirmed by the occurrence of the introductory speech 
formula ִּכי כֹה ָאַמר יְהָוה ְלֵבית יְִׂשָרֵאל (for thus said the LORD to the house of Israel) in 5:4a. 
Nevertheless, units 5:1a–3f and 5:4–5e are not totally independent of one another. The 
conjunction ִּכי, adverb כֹה and the similar direct speech formula in 5:3a and 5:4a are 
indicators of the connection between the units. The present unit consists of the two 
imperative forms ִּדְרׁשּונִי (seek me) and ִוְחיּו (and live) in 5:4a–b, as well as a number of yiqtol-
forms, namely, ַאל־ִּתְדְרׁשּו (do not seek), א ָתבֹאו  (do not enter), א ַתֲעבֹרּו  (do not pass over), 
 ,becomes) in 5:5a–e, the first three of which are in the negative form) ָהיָה goes) and) יִגְֶלה
indicating some prohibitions. The remaining two yiqtol-forms, which are preceded by ִּכי 
provide the explanation for the imposition of the prohibitions.308 The use of the imperative 
form of the verb with the first person suffix ִּדְרׁשּונִי (seek me), representing the Lord, adds 
emphasis to the direct speech, where the directives of the Lord are delivered in an emphatic 
manner in the yiqtol clauses. 
(3) Unit 5:6a–11g, incorporating the subunits 5:6a–7b, 8a–9b and 10a–11g, contains another 
new direct speech. Syntactic differences between this and the previous unit include: 
(a) The absence of an introductory divine formula. 
(b) The Lord is not the subject in this unit. Appearing after a direct object marker, he is 
presented in a third person form. Hence, it can be concluded that he is not the speaker. 
(c) The unit opens with an asyndetic clause. 
The two imperative verbal forms ִּדְרׁשּו (seek) in 5:6a and ִוְחיּו (live) in 5:6b express a 
command, with the yiqtol clause that immediately follows ֶּפן־יְִצַלח ָּכֵאׁש ֵּבית יֹוֵסף (lest he will 
break out like fire upon the house of Joseph) in 5:6c, revealing the purpose of the command. 
The telic particle ֶּפן at the start of the clause indicates that there is a negative aspect to the 
                                                          
308 The particle ִּכי introduces a causal clause in 5:5d and 5e that provide a reason for the preceding instructions 
in 5b and 5a. See Wilhelm Gesenius, Emil Kautzsch and A. E. Cowley, Gesenius’ Hebrew Grammar (Oxford: 
Clarendon, 1910), 492; Bruce K. Waltke and Michael O’Connor, An Introduction to Biblical Hebrew Syntax 





purpose.309 It is interesting, also, to observe the comparison between the verb יְִצַלח and the 
objective noun 310,ֵאׁש brought about by the particle preposition  ָּכ in this clause. With the 
third person masculine singular form being attached to the yiqtol-form it is evident that the 
Lord is the subject of the verb. Israel is warned in the purpose clause that the Lord will break 
out like fire311 and cause a mighty conflagration, the severity of which is reflected in clauses 
 there will be no one to quench [it] for) ְוֵאין־ְמַכֶּבה ְלֵבית־ֵאל it will devour, 5:6d) and) ְוָאְכָלה
Bethel, 5:6e). 
With the change in pronoun form from the third person singular in 5:7a to the third person 
plural in 5:7b, it appears that the direct speech which began in 5:6a, ends in 5:6e. However, 
as 5:8a–9b is a unit containing various descriptions of the Lord, it marks a continuation of 
the divine speech. Here too, in 5:8a, 8b, 8c, 8d, 8f and 9a, the Lord appears in the third 
person masculine singular form, with the actions of the Lord being prominent. The asyndetic 
clause יְהָוה ְׁשמֹו (the LORD is his name) in 8:f, stands out from the others and brings to a 
climax the descriptions of the Lord. 
A change in the pronoun form similar to that which occurred in 5:7a–b, is to be found in 
5:10a–d, once again, however, without interruption to the direct speech. The ‘you’-figure in 
5:11b, 11d, 11e and 11g, and the ‘you’-figure in 5:6a are one and the same. In addition, the 
presence of the particle ָלֵכן in 5:11a indicates the connection with the preceding unit, with 
5:11a–g bringing a conclusion to what is described in 5:10a–d. 
(4) The presence of the first person singular pronoun יַָדְעִּתי (I knew) in 5:12a, and the second 
person plural suffixes ִּפְׁשֵעיֶכם (your transgressions) in 5:12b and ַחּטֹאֵתיֶכם (your sins) in 
5:12c, distinguish the direct speech in 5:12a–c from that in the previous unit. Even though 
the second person plural is found in both units, another significant distinguishing feature is 
the use of the first person singular suffix to denote the Lord, whereas in 5:6a–11g, he was 
presented in the third person form.312 
(5) The absence of the ‘I’-figure form in 5:12d–13c indicates that this is yet another new 
direct speech. A third person masculine form is used in 5:12d–f, with 5:13a–c bringing the 
                                                          
309 Waltke and O’Connor, An Introduction to Biblical Hebrew Syntax, 511. 
310 Waltke and O’Connor, An Introduction to Biblical Hebrew Syntax, 202–203. 
311 Though the theme of fire is found elsewhere in Amos (cf. 1:4, 7, 10, 12, 14; 2:2, 5; 5:6; 7:4), this is the first 
instance in which the Lord is identified with the fire. 





unit to a conclusion. As in 5:11a, ָלֵכן (therefore) in 5:13a stands as a concluding particle, 
indicating that those responsible for the actions detailed in the first part of the unit would 
pay the consequences. 
(6) In spite of the absence of an introductory formula, a new direct speech (5:14a–15d) 
begins in 5:14a. Since 5:14a is an asyndetic clause, it cannot be connected to the previous 
unit and, therefore, a separate unit is formed. The direct speech opens with an imperative 
clause, 5:14a, with three further imperative clauses, 5:15a, 15b and 15c, also occurring in the 
unit. As 5:15a is another asyndetic clause, it is possible that 5:14a–15d is divided into two 
parts, namely 5:14a–f and 15a–d. In the first part (5:14a–f), a wish or command is 
expressed: seek good and not evil ( ָרע־טֹוב ְוַאל־ִּדְרׁשּו ), the purpose of which is revealed to be, 
that you may live (ְלַמַען ִּתְחיּו). The particle ַמַען serves to reveal the purpose as proposed in 
5:14c, with the particle ֵכן in 5:14d being an indicator of a much more profound intention as 
disclosed, and brings a climax to this in 5:14d–e: that it may be thus that the LORD, the God 
of hosts, be with you ( ֵהי ְצָבאֹות ִאְּתֶכם־יְהָוה ֱא ֵכן־ִויִהי  ). It is strange that the divine naming should 
appear here in this elaborate form. Likewise, in the second part (5:15a–d), after a number of 
demands are made through the imperative verbs, hate evil, love good and establish justice, 
the possibility of salvation arises in 5:15d: perhaps the LORD, the God of hosts, will be 
gracious to the remnant of Joseph ( ֵהי ְצָבאֹות יֹוֵסף־אּוַלי יֱֶחנַן יְהָוה ֱא ). It is the particle adverb אּוַלי 
that indicates this expression of hope. As in 5:14e, a similar elongated form of the divine 
naming is seen in 5:15d. 
(7) In unit 5:16a–17c, the solemn divine speech formula ֵהי ְצָבאֹות ֲאדֹנָי־ָלֵכן ּכֹה ָאַמר יְהָוה ֱא  
(therefore, thus said the LORD, the God of hosts, the Lord) in 5:16a introduces a new direct 
speech of the Lord. The concluding divine speech formula ָאַמר יְהָוה (said the LORD) in 5:17c 
indicates that the divine speech ends in 5:17b. The verbum dicendi ָאַמר occurs in both 
formulas. Here again, in 5:16a, an elaborate form of the divine naming occurs, ֵהי   יְהָוה ֱא
 Recorded .ֲאדֹנָי however, showing a slight variation with the addition of the word ְצָבאֹות ֲאדֹנָי
in this direct speech is a lamentation with the ִּכי clause in 5:17b providing the reason for the 
lamentation as: ֶאֱעבֹר־ִּכי ְּבִקְרְּב (for I pass through your midst). The speech formula ָאַמר יְהָוה 
immediately following, identifies the first person singular form attached to the yiqtol-form 





(8) The interjection הֹוי (alas!) 313 opens a new direct speech in 5:18a–20d, with the 
interrogative clause ּזֶה ָלֶכם יֹום יְהָוה־ָלָּמה  (what does the day of the LORD mean for you?) in 
5:18c being part of the direct speech. So too are clauses 5:19a–c, where, through the particle 
of comparison ַּכֲאֶׁשר, they relate to what has been said in 5:18. The interrogative particle א  ֲה
in 5:20a introduces a rhetorical question, with the direct discourse continuing through 
5:20a–d as a result. 
(9) 5:21a–27c: even though 5:21a–27a is a direct speech, it is not a continuation of the direct 
speech in 5:18a–20d. The distinguishing element is that it is the Lord who speaks in this unit 
as attested by the concluding divine speech formula ָאַמר יְהָוה (said the LORD) in 5:27b. In 
addition, the direct speech opens with an asyndetic clause ָׂשנֵאִתי (I have hated) in 5:21a. The 
speech of the Lord is emphatic in 5:21a–27a as most of the verbs are in the first person form, 
such as ָׂשנֵאִתי (I have hated), ָמַאְסִּתי (I have despised),  ַָאִריח (I will not enjoy), ִלי־ַּתֲעלּו  (bring 
me), ֶאְרֶצה (I will not please), ַאִּביט (I will not look at), ֵמָעַלי (take away from me), ֶאְׁשָמע (I will 
not give ear) and ְוִהגְֵליִתי (I will take), all of which express the Lord’s disdain for Israel’s 
feasts and offerings. Nevertheless, by means of a syntactic chiasm, the wish of the Lord is 
expressed in verse 24, where 5:24a begins with the term ַּמיִם (water), and 5:24b ends with נַַחל 
(stream). Likewise, where 5:24a ends with the term ִמְׁשָּפט (justice), 5:24b begins with ְצָדָקה 
(righteousness).314 While many of the first person verbs indicate the rejections by the Lord 
in 5:21a–27b, the second person pronominal suffixes in 5:21b–23b, such as ַחֵּגיֶכם (your 
feasts), ְּבַעְּצרֵֹתיֶכם (your assemblies), ּוִמנְחֵֹתיֶכם (your gifts), ְמִריֵאיֶכם (your peace-offering of 
fatlings), ִׁשֶרי (your songs) and נְָבֶלי (melody of your harp), indicate the extent of the gulf 
                                                          
313 For a syntactic consideration of הֹוי, see Steven Horine, “A Study of the Literary Genre of the Woe Oracle,” 
CBTJ (1989): 74–77. 
314 Theresa Veronica Lafferty, “The Prophetic Critique of the Priority of the Cult: A Study of Amos 5:21–24 
and Isaiah 1:10–17” (PhD diss., Catholic University of America, 2010), 57–58, mentions that the poetic 
structuration in 5:24 imparts a highlight to the paired terms justice and righteousness and draws the ABB'A' 
chiasm in this way: 
A water – ַּמיִם 
   B justice – ִמְׁשָּפט 
   B' righteousness – ְצָדָקה  
  A' wadi – נַַחל 
Also Hyman remarks, “the combination of a chiastic parallelism built on the word-pair of justice and 
righteousness and a surprising rise in abstraction from the prior language makes the rhythmic sound of 5:24 






between the actions of the people and the Lord. The expression in 5:27c is also notable for 
its emphatic tone: the LORD, God of hosts is his name ( ֵהי ְצָבאֹות ְׁשמֹו־ֱא  .(יְהָוה 
(10) 6:1a–2f: a new unit begins in 6:1a. The interjection הֹוי at the beginning generates a 
direct speech. This particle interjection הֹוי refers back to the הֹוי in 5:18a and establishes a 
connection between these units. The direct speech started in 6:1a continues right through 
6:2a–f as this unit is comprised of a number of imperative verbal forms: ִעְברּו (pass over) in 
6:2a, ּוְראּו (see) in 6:2b, ּוְלכּו (go) in 6:2c, ּוְרדּו (go) in 6:2d and the particle interrogatives  ֲה in 
6:2e and ִאם in 6:2f. 
(11) 6:3a–7c: in 6:3a there is no evidence of first or second person usage, thus indicating 
that the direct speech of the previous unit is not continuing. The pronoun changes from the 
second person plural form to the third person plural form in 6:3a, and continues thus right up 
to 6:7c. The particle ָלֵכן in 6:7a brings a judgemental conclusion to the accusations contained 
in 6:3a–6c. In addition the term ַעָּתה indicates that judgement is imminent. 
(12) The next unit 6:8a–e contains a direct speech of the Lord. The qatal clause which 
contains the verbum dicendi נְִׁשַּבע (swore) introduces this direct speech.315 The verbless 
speech formula  ֵהי ְצבָ נְֻאם אֹותיְהָוה ֱא  (utterance of the LORD, the God of hosts) in 6:8b 
immediately follows the introductory formula נְִׁשַּבע ֲאדֹנָי יְהִוה ְּבנְַפׁשֹו (the Lord GOD has sworn 
in his soul) in 6:8a, thereby solemnising the speech of the Lord. A number of verbs in first 
person forms, namely, ְמָתֵאב ָאנִֹכי (I abhor), ָׂשנֵאִתי (I hated) and ְוִהְסַּגְרִּתי (I will deliver up) 
record in 6:8c–e the words and actions of the Lord. These first person forms underline the 
seriousness of the oaths sworn by the Lord. 
(13) A change of speaker is observed in 6:9a–10k. While verbs in first person forms are to 
be found in the previous unit, 6:9a begins with a verb in wᵉqatal-form, with the discourse 
marker ההי  in third person form (ְוָהיָה), which is the introduction for what is about to take 
place. The wᵉqatal-form continues until 6:10k and therefore 6:9a–10k forms a single unit. 
(14) 6:11a–12d: the conjunction ִּכי and interjection ִהּנֵה introduce a new direct speech in 
6:11a. It can be observed that the direct speech continues until 6:12a–d because of the 
                                                          
315 Conklin notices the absence of a formal marker for the oath content in Amos 6:8. Here the oath is not 





interrogative character of 6:12a–b and the second person masculine plural form ֲהַפְכֶּתם in 
6:12c. 
(15) 6:13a–c: a direct speech with a first person verb (ַקְחנּו) and a first person preposition 
suffix ָלנּו, which is introduced by the verbum dicendi ָאַמר can be seen in 6:13a–c. 
(16) Even though, 6:14a–f is a direct speech and not a continuation of the previous direct 
speech in 6:13c. 6:14a–f is a direct speech of the Lord, attested by the formula ֵהי נְֻאם־יְהָוה ֱא
 ֲעֵליֶכם and the second person suffix ִהּנֵה the interjection ,ִּכי in 6:14c. The conjunction ַהְּצָבאֹות
in 6:14a, the vocative ֵּבית יְִׂשָרֵאל in 6:14b, the verbless divine speech formula  ֵהי נְֻאם־יְהָוה ֱא
 in 6:14e are the elements that characterise ֶאְתֶכם in 6:14c and the second person suffix ַהְּצָבאֹות
the direct speech in 6:14a–f. 
Having analysed the minor units and the syntactic peculiarities of the clause divisions within 
the minor units, the following section focuses on the elements that unite the minor units, and 
thus form the bigger units. These bigger units are: 5:1a–5e, 6a–13c, 14a–17c; 5:18a–6:2f, 
6:3a–8e, 9a–14f. 
(1) 5:1a–5e: unit 5:1a–5e consists of two direct speeches. The joining elements between 
5:1a–3f and 4a–5e are the occurrences of the syntactic marker ִּכי and the divine speech 
formula כֹה ָאַמר יְהִוה in both 5:3a and 4a. 
(2) 5:6a–13c: the exhortation to seek the Lord in 5:6, followed by a description of the Lord 
mostly using participle verbs in 5:8 and 9, and the appearance of the Lord in first person 
verbal forms in 5:12 are the connecting factors. In addition to this, the presence of the 
particle ָלֵכן in both 5:11a and 13a confirms that 5:6–13 is a single unit. 
(3) 5:14a–17c: the imperative forms are used many times in verses 14 and 15. Apart from 
this, the repeated long divine naming ֵהי ַהְּצָבאֹות  in 5:14e, 15d and 16a is an important יְהָוה ֱא
connecting factor. 
(4) 5:18a–6:2f: the significant syntactic element in connecting these units is the interjection 
 .found in both 5:18a and 6:2a הֹוי
(5) 6:9a–14f: the repeated occurrence of wᵉqatal-forms connects the units. 
The relation between the units continues and the bigger units, which are closely related, 





of many direct speeches (5:1a–3f, 4a–5e, 6a–11g, 12a–c, 14a–15d, 16a–17c). The various 
direct speeches are either introduced by an introductory speech formula ִּכי כֹה ָאַמר ֲאדֹנָי יְהִוה 
(5:1a–3f, 4a–5e, 16a–17c) or they end with a concluding speech formula  ַרָאמ –5:16a) יְהָוה 
17c). The final direct speech in this major unit (5:16a–17c) is marked twice, having both an 
introductory and a concluding speech formula. When this is not the case, the remaining 
direct speeches have either a verbal foreground form, namely, 5:1) ִׁשְמעּוa–3f) and ִּדְרׁשּו 
(5:6a–11g, 5:14a–15d), or an ‘I’-figure (יַָדְעִּתי) denoting the Lord (5:12a–c). Even though the 
second major unit 5:18a–6:14f has numerous direct speeches (5:18a–20d, 21a–27c; 6:1a–2f, 
8a–e, 11a–12d, 14a–f), with the ‘I’-figure denoting the Lord, they are neither introduced by 
nor concluded with a speech formula containing a verbum dicendi. Instead, what is seen in 
those direct speeches are two verbless formulas, ֵהי ְצָבאֹות־נְֻאם יְהָוה ֱא  in units 6:8a–e and 14a–
f, as well as a number of wᵉqatal verbal forms. It is worth noting that, while the interjection 
 is nowhere to be found in the first major unit, it occurs twice in the second, once in 5:18a הֹוי
and then in 6:1a. Also, the expression ָאַמר יְהָוה, with repeated occurrences in the first major 
unit (5:3a, 4a, 16a and 17c), is found once only in the second (5:27b). 
6.1.3 Summary 
 The two major units 5:1–17 and 5:18–6:14 are not two independent units. Rather, 
they are interrelated and the formulaic expression ַהָּדָבר ַהּזֶה־ִׁשְמעּו ֶאת  at the beginning (5:1a) 
joins them as the word to be heard is recorded in the first part as a lamentation, and in the 
second as a woe. 
 The multiple occurrences of the long divine namings, such as ֵהי ְצָבאֹות ֲאדֹנָי  יְהָוה ֱא
(5:16a) and  ֵהי ַהְּצָבאֹותיְהָוה ֱא  (5:14e, 6:8b, 14c), and also the phrases 5:8) יְהָוה ְׁשמֹוf) and 
ֵהי ְצָבאֹות ְׁשמֹו־ֱא  (5:27c) in 5:1–6:14, is worthy of note. 
 Many times Israel is referred to as 5:1) ֵּבית יְִׂשָרֵאלc, 3f, 4a, 25b; 6:1d, 14b) in 5:1–
6:14. 
 The verbal character of 5:1–6:14 is discursive. 
 Unit 5:1–6:14 has a significant number of direct speeches (5:1a–3f, 4a–5e, 6a–11g, 
12a–c, 14a–15d, 16a–17c, 18a–20d, 21a–27c; 6:1a–2f, 8a–e, 11a–12d, 14a–f) mostly 





6.2 TEXT-SEMANTICS: AMOS 5:1–6:14 
6.2.1 Fallen Israel (5:1–17) 
The main elements of the unit are as follows: 
(i) a lamentation for the fall of Israel (5:1a–3f) 
(ii) an invitation to Israel to repent and to seek the Lord (5:4a–6e) 
(iii) accusing Israel for upending righteousness (5:7a–b) 
(iv) a description of the power of the Lord (5:8a–9b) 
(v) a warning for those engaged in perverting justice (5:10a–13c) 
(vi) an exhortation to seek good and not evil, and thus survive (5:14a–15d) 
(vii) a prediction of impending punishments, followed by lamentations (5:16a–17c) 
A discernible chiastic pattern emerges in the unit, with the description of the power of the 
Lord placed between the chiastic elements lamentation, exhortation and perverted justice.316 
  A lamentation (5:1a–3f) 
   B exhortation (5:4a–6e) 
    C perverted justice (5:7a–b) 
     D description of the Lord (5:8a–9b) 
    C' perverted justice (5:10a–13c) 
   B' exhortation (5:14a–15d) 
  A' lamentation (5:16a–17c) 
                                                          
316  Many scholars have discerned a chiastic pattern in Amos 5:1–17, however, these particular chiastic 
elements mentioned in the text are my own presentation. For various chiastic structures, see Paul, Amos: A 
Commentary on the Book of Amos, 158–59; Jan de Waard, “The Chiastic Structure of Amos V 1–17,” VT 27 
(1977): 176; Carroll R., Contexts for Amos, 222; Georg Steins, “Das Chaos Kehrt Zurück! Aufbau und 





The occurrences of chiastic elements are outlined in the table below. 
verses chiasm chiastic element 
(A) 5:1a–3f 
(A') 5:16a–17c 
lamentation  ִקינָה in 5:1a and נִֶהי in 5:16f, ִמְסֵּפד 
in 5:16b, 16f, 17a, ֵאֶבל in 5:16e 
(B) 5:4a–6e 
(B') 5:14a–15d 
exhortation ָּדַרׁש in 5:4b, 6a and 14a, 
ָחיָה   in 5:4c, 6b and 14c, 
 in 5:6c and 15d יֹוֵסף
(C) 5:7a–b 
(C') 5:10a–13c 
perverted justice ְצָדָקה in 5:7b and ַצִּדיק in 12d 
6.2.1.1  Lamentation 
Unit 5:1a–3f opens with the prophet demanding of Israel that it listen to the words of 
mourning which he is about to proclaim:  ֹ ֵׂשא ֲעֵליֶכם ִקינָהָאנִֹכי נ  (I am carrying against you a 
lamentation, 5:1b).317 The language used in the lamentation to describe the situation in 
which Israel finds itself, paints a desolate and bleak picture – נְָפָלה (she is fallen) in 5:2a, 
תֹוִסיף קּום־א  (no more to rise) in 5:2b–c, נְִּטָׁשה (she is forsaken) in 5:2e and ֵאין ְמִקיָמּה (there is 
none to raise her up) in 5:2f.318 That she has fallen, never to rise again, has been abandoned 
and left with no prospect of being rescued, attests the gravity and hopelessness of the 
predicament.319 Also, the prediction that only a small number, a remnant, would survive to 
defend the house of Israel (ֵבית יְִׂשָרֵאל), bears witness to the scale of the disaster predicted in 
the direct speech of the Lord (5:3b–f). The term יָָצא (goes forth) in 5:3c and e, as well as the 
references to decreasing numbers hint at the prospect of war,320 where many will perish, 
leaving very few to fight. Even so, the expression ַּתְׁשִאיר ֲעָׂשָרה ְלֵבית יְִׂשָרֵאל (will be left ten for 
the house of Israel, 5:3f), suggests that there could yet be a small glimmer of hope for Israel. 
                                                          
317 On this theme of lamentation see Radine, ““Hear this Word that I Take Up over You in Lamentation” 
(Amos 5:1),” 2, where he remarks that the book of Amos is overflowing with references to grief and mourning. 
318 John J. Schmitt, “The Virgin of Israel: Referent and Use of the Phrase in Amos and Jeremiah,” CBQ 53 
(1991): 387, remarks that generally a ְּבתּוַלת (virgin) is one who still lives under the protection of her father. But 
in Amos 5:2, the hopeless situation of ְּבתּוַלת יְִׂשָרֵאל is portrayed and this indicates that the divine judgement is 
imminent and the divine protection is no more. 
319 The situation where ‘no one is to lift’ confirms the gravity of their wickedness and moreover, the divine 
intervention is absent here. See Mays, Amos: A Commentary, 85; Thomas J. Finley, Joel, Amos, Obadiah: An 
Exegetical Commentary (Dallas: Biblical Studies Press, 2003), 198. 





The language employed in the second lamentation (5:16a–17c), introduces a much more 
serious tone than that of the first. The elaborate divine naming, ֵהי ְצָבאֹות ֲאדֹנָי  adds a ,יְהָוה ֱא
sense of solemnity to the direct speech in 5:16b–17b. As opposed to the elegy, as indicated 
by ִקינָה, the many interchangeable terms used to describe the mourning create an atmosphere 
permeated by acute grief.321 The word ִמְסֵּפד (wailing) occurs in 5:16b, 16f, and 17a, while 
the synonyms הֹו־הֹו  (alas! alas!) in 5:16d, ֵאֶבל (mourning) in 5:16e and נִֶהי (lamentation) in 
5:16f reflect the intense nature of this lamentation. 5:16b brings the ominous warning that 
wailing would be heard everywhere ( ְרחֹבֹות ִמְסֵּפד־ְּבָכל ). The implication is that ְרחֹב (place), the 
market place, which is situated outside the city gate, and a place where people meet and 
engage positively with each other, would now become a space where only weeping and cries 
of anguish would be heard. That this would apply to everyone, without exception, is 
confirmed by the expression ְרחֹבֹות־ְּבָכל  (in all places) which is parallel to חּוצֹות־ּוְבָכל  (in all 
streets) in 5:16c and ְּכָרִמים־ּוְבָכל  (in all vineyards) in 5:17a, with all three combined leaving 
no doubt that this deep mourning would be total. Above all else, the declaration of the Lord 
 for I pass through your midst) in 5:17b, an allusion to Exodus 12:12,322 has) ִּכי־ֶאֱעבֹר ְּבִקְרְּב
an extremely menacing tone. 
6.2.1.2  Exhortation 
In contrast to the gloom of the first lamentation, the exhortation (5:4a–5e) brings a more 
hopeful outlook.323  The instruction of the Lord, ִּדְרׁשּונִי ִוְחיּו (seek me and live, 5:4b–c), 
suggests that there is yet a chance of survival. 324  However, there is an accompanying 
warning regarding the shrines at Bethel, Gilgal and Beersheba and their false practices. 
Israel is advised to stay away from these places and to avoid evil, do not seek Bethel, and do 
                                                          
321 R. W. L. Moberly “Lament,” NIDOTTE 4:866–84, describes the concept of lament in the Hebrew Bible and 
explains the related terms for lament. 
322 “For I will pass through the land of Egypt that night, and I will strike down every firstborn in the land of 
Egypt, both human beings and animals; on all the gods of Egypt I will execute judgements: I am the LORD” 
(Exod 12:12) [This quotation is taken from the New Revised Standard Version (NRSV)]. For further 
discussion, see J. L. Crenshaw, “Amos and the Theophanic Tradition,” ZAW 80 (1968): 206. 
323 Carroll R., Contexts for Amos, 224, notes the content difference between 5:1–3 and 4–6. Maclean remarks 
that it is worth noting this appeal to repent, as the words of Amos concentrate for the most part on the divine 
judgement and rarely on any expectation of hope. H. Maclean, “Amos and Israel,” RTR 18 (1959): 5. 
324 Amos 5:4 presents a possible way to restore the relationship with the Lord through repentance. See Roy F. 





not enter into Gilgal, and do not pass over to Beersheba (5:5a–c).325 The irony is that far 
from enhancing their prospect, seeking out these places brings no chance of survival.326 The 
Lord himself proclaims that Gilgal faces exile (ה יִגְֶלה  5:5d) and Bethel, by being ,ִּכי ַהִּגְלָּגל ָּג
associated with sin, would be brought down ( ֵאל יְִהיֶה ְלָאֶון־ּוֵבית , 5:5e).327 The reason for 
seeking the Lord is revealed in 5:6c יְִצַלח ָּכֵאׁש ֵּבית יֹוֵסף־ֶּפן  (lest he will break out like fire upon 
the house of Joseph),328 with the catastrophic consequence of failure to do so seen in 5:6d–e: 
ֵאל־ְמַכֶּבה ְלֵבית־ְוֵאין  (it [fire] will devour and there will be no one to quench [it] for Bethel).329 
The identification of the Lord with fire is significant as it not only conveys the power of the 
Lord, but also the all-consuming nature of the punishment to be inflicted on those who 
continue to reject him.  
The placing of the exhortation to seek good and not evil in 5:14a–b and hate evil and love 
good and establish justice in 5:15a–c immediately before the lamentations in 5:16a–17c, 
effectively providing the opportunity to survive. The exhortation is arranged in two parts. 
 First part – 5:14a–f 
טֹוב־ִּדְרׁשּו   (seek good, 5:14a) and ָרע־ְוַאל  (not evil, 5:14b) 
 Outcome: ִּתְחיּו (survival, 5:14c) and ֵהי ְצָבאֹות ִאְּתֶכם־יְהָוה ֱא  (accompaniment of the 
LORD, God of hosts, 5:14e) 
 Second part – 5:15a–d 
ָרע־ִׂשנְאּו   (hate evil, 5:15a), ְוֶאֱהבּו טֹוב (love good, 5:15b) and ְוַהִּציגּו ַבַּׁשַער ִמְׁשָּפט 
(establish justice, 5:15c) 
 Outcome: ֵהי ְצָבאֹות־אּוַלי יֱֶחנַן יְהָוה ֱא  (graciousness of the LORD, God of hosts, 5:15d) 
                                                          
325 These are three traditional shrines (Bethel: Gen 12:8; Gilgal: Josh 4:20; Beersheba: Gen 22:19), however, 
the demand of the Lord, seek me and not these sanctuaries, indicates their past rejections of the Lord. See Max 
Anders and Trent C. Butler, eds., Holman Old Testament Commentary: Hosea, Joel, Amos, Obadiah, Jona, 
Micah (Nashville: Broadman & Holman, 2005), 204. 
326 Hunter, Seek the Lord, 70. 
327 Chuck Missler, “Supplemental Notes: The Books of Joel and Amos,” 47 remarks, “Gilgal forms a pun on 
the term “go into captivity” (galoh yigleh); and Bethel will become “empty place” (‘awen). 
328 Hunter, Seek the Lord, 75–76, notes that this ֶּפן clause preceded with an imperative sets up a conditional 
frame indicating life-endangering consequences if the demand of the imperative is not met. 
329  John Barton, “The Theology of Amos,” in Day, Prophecy and the Prophets in Ancient Israel, 193, 
comments that the worst case scenario is predicted so that people will be shocked and thus come to behave in 





A number of parallels exist between the two parts: seek good (5:14a) and hate evil (5:15a); 
not evil (5:14b) and love good (5:15b). Similarly, both outcomes are parallel to each other330 
as are both this and the previous exhortation (5:4a–6e), in view of the fact that seeking the 
Lord and seeking good is seen as one and the same. However, the inclusion of the 
lamentation, which comes immediately afterwards, implies a failure on the part of Israel to 
comply with the instructions. 
6.2.1.3  Perverted justice 
At the heart of all the wrongdoings perpetrated by Israel, and detailed in verses 5:7a–b and 
10a–13c is injustice.331 Very evident is Israel’s hatred of those prepared to speak the truth 
and to challenge them for the outrages committed by them. They show total disregard for 
justice, as this would represent a threat to their comfortable lifestyle and position of power 
and therefore oppression is the weapon used to maintain the status quo, a theme that runs 
through the various verses. Examples of this are: ַההְֹפִכים ְלַלֲענָה ִמְׁשָּפט (turning justice to 
wormwood, 5:7a), ּוְצָדָקה ָלָאֶרץ ִהּנִיחּו (put righteousness to the ground, 5:7b),  ַָׂשנְאּו ַבַּׁשַער מֹוִכיח 
(they hated who reproves in the gate, 5:10a–b), ָּדל־יַַען ּבֹוַׁשְסֶכם ַעל  (and who speaks uprightly 
they abhor, 5:10c–d), ַרִּבים ִּפְׁשֵעיֶכם (your transgressions were many, 5:12b) and  ַוֲעֻצִמים
 your sins were numerous, 5:12c). Exploitation of the poor involved despicable acts) ַחּטֹאֵתיֶכם
such as extortion and the use of violence, as indicated in the following verses:  יַַען ּבֹוַׁשְסֶכם
ָּדל־ַעל  (you impose taxes on the poor one, 5:11b), ַּבר ִּתְקחּו ִמֶּמּנּו־ּוַמְׂשַאת  (takes from him tribute 
of wheat, 5:11c), צְֹרֵרי ַצִּדיק (afflicting the just, 5:12d), ְקֵחי כֶֹפר  (taking bribe, 5:12e),  ְוֶאְביֹונִים
 and turn aside the poor in the gate, 5:12f). All of these acts provide justification) ַּבַּׁשַער ִהּטּו
for the widespread destruction predicted in units 5:1a–3f and 16a–17c. 
6.2.1.4  Description of the Lord 
The detailed description of six different actions of the Lord given in verses 5:8a–9b is at the 
centre of the chiastic pattern in 5:1–17.332 These actions are: 
                                                          
330 Repentance precedes the anticipated mercy of God. See Boda, Severe Mercy, 312. 
331 McKeating, The books of Amos, 42; John W. Miller, Meet the Prophets: A Beginner’s Guide to the Books of 
the Biblical Prophets (New York: Paulist Press, 1987), 55–57; Obvious Vengeyi, “Israelite Prophetic Marks 
among Zimbabwean Men of God: An Evaluation of the Conduct of Selected Zimbabwean Church Leaders in 
Recent Politics,” Exchange 39 (2010): 170–71. 
332 Mark Daniel Carroll R., “Imagining the Unthinkable: Exposing the Idolatry of National Security in Amos,” 





ּוְכִסיל עֵֹׂשה ִכיָמה     – he is the one who makes the Pleiades and Orion (5:8a) 
 and turns darkness into morning (5:8b)333 –  ְוהֵֹפ ַלּבֶֹקר ַצְלָמֶות 
 (and darkens the day into night (5:8c –  ְויֹום ַליְָלה ֶהְחִׁשי 
ַהּיָם־ַהּקֹוֵרא ְלֵמי     – he calls for the water of the sea (5:8d) 
ֹ ־ַוּיְִׁשְּפֵכם ַעל  ְּפנֵי ָהָאֶרץ   – and pours them out upon the face of the earth (5:8e) 
ָעז־ַהַּמְבִליג ׁשֹד ַעל    – he brings destruction on the strong (5:9a) 
The first two actions affirm the Lord’s creative power as well as his ability to change the 
shadow of darkness – a reflection of the desolate situation portrayed in the lamentation – to 
morning, a metaphor for life. The reminder of the actions with their inherent warnings of 
danger,334 illustrate the power of the Lord to call down destruction: the Lord to whom Israel 
is answerable for its wicked ways.335 
6.2.2 Affliction Sustained (5:18–6:14) 
Following on from the lamentations in the first major unit, two announcements of woe, 
5:18a–20d and 6:1a–2f, similarly characterise the second major unit (5:18–6:14) with the 
same gloomy atmosphere, a feature of both units. The Lord, with a more enhanced role, puts 
into effect the powers alluded to in the previous unit, resulting in Israel being held to 
account and punished for its wrongdoings.336 Various accusations and judgements against 
Israel are presented in the text. They are accused of offering empty sacrifices to the Lord 
(5:21a–27c) and of enjoying a luxurious lifestyle at the expense of the poor whom they have 
crushed (6:3a–7c), behaviour for which they have shown no remorse. The Lord swears an 
                                                          
333 Smith notices that the participle ָהַפ in 5:8 brings about a contrast to the same participle used in 5:7. The 
contrast is between an action of the Lord and that of the people of Israel. See Smith, Amos, 159. The verb turn 
( ) in 5:8a is completely opposite to the verb turn (ָהַפ  in 5:7a, which is a clause just before this description (ָהַפ
of the Lord. In 5:7a–b the people turn justice to wormwood creating a darkened situation, whereas in 5:8b, the 
Lord turns the shadow of death into morning. 
334 “Verses 8–9 establish the credibility and power of Israel’s God, who is not only Lord of creation but also 
Lord of history. This God, who made the stars and galaxies, who summoned sea waters and poured them out 
over the earth, who brought destruction and ruin, is named LORD.” Carol J. Dempsey, Amos, Hosea, Micah, 
Nahum, Zephaniah, Habakkuk, New Collegeville Bible Commentary: Old Testament 15 (Collegeville, MN: 
Liturgical Press, 2013), 26. 
335 Smith, Amos, 101. 
336 Gerstenberger comments that woe is a form of speech which the prophets used in their writings to proclaim 
the forthcoming doom and destruction to wrongdoers. See Erhard Gerstenberger, “The Woe-Oracles of the 





oath (6:8a) and expresses hatred for the pride of Jacob (6:8c), proclaiming complete 
destruction (6:9a–10k), ruin in response to the perversion of justice (6:11a–13c) and exile 
(6:14a–f). 
6.2.2.1  Woe Announcements 
The minor unit (5:18a–20d) at the beginning of the second major unit, opens with the 
declaration that woe would befall those who desire the day of the Lord. Preceded by the 
interjection הֹוי (alas!) and immediately followed by the question, what does the day of the 
LORD mean for you? The irony of the situation quickly becomes apparent, in that, the 
eagerly anticipated day of the Lord, which promised so much hope and a future filled with 
happiness, instead offers only darkness.337 The action that Israel, by rushing to the shrines 
and offering up empty sacrifices in the expectation that they would please the Lord and thus 
be saved, is mere folly and an absurdity. 338  The vocabulary employed very effectively 
conveys the sense of darkness and danger associated with the day of the Lord. 
darkness  danger 
חֶֹׁש־הּוא  – it is darkness (5:18d, 20a) יָנּוס ִאיׁש ִמְּפנֵי ָהֲאִרי ּוְפגָעֹו ַהּדֹב – a man who flees 
from the face of a lion meeting a bear 
(5:19a–b) 
אֹור־א  – not light (5:18e, 20b) 
 (a serpent will bite him (5:19e – ּונְָׁשכֹו ַהּנָָחׁש (even darkness (5:20c – ָאֵפל
נֹגַּה־א  – no brightness (5:20d) 
The repeated references to the absence of light serve to highlight not only the sense of 
hopelessness, but also that this longed for day was going to be one of retribution, when 
Israel would be held to account for its evil ways, and not the one it believed would bring 
salvation.339 In addition, the comparison of a man’s encounter with three animals (a lion, a 
                                                          
337  John Barton, The Theology of the Book of Amos, Old Testament Theology (Cambridge: Cambridge 
University Press, 2012), 62–63; Daniel E. Fleming, “The Day of Yahweh in the Book of Amos: A Rhetorical 
Response to Ritual Expectation,” RB 117 (2010): 29. 
338 Garrett, Amos: A Handbook on the Hebrew Text, 167. 
339 “Thus, for Amos, contrary to the expectations of the people of Israel that the day of the Lord is to be a day 
of redemption and joy, it will instead turn into a day of disaster.” See Shimon Bakon, “The Day of the Lord,” 
JBQ 38 (2010): 151. See also John Barton, “The Day of Yahweh in the Minor Prophets,” in McCarthy and 
Healey, Biblical and Near Eastern Essays: Studies in Honour of Kevin J. Cathcart, 69; Tim Bulkeley, “The 






bear and a snake)340 to what awaits, intensifies the terror of the sudden and unexpected 
disasters to come on the day of the Lord.341 The episode in 5:19, which shows the irony of 
someone escaping the jaws of a lion only to be confronted by an equally dangerous bear, and 
then, having evaded danger a second time, enters his house, which he considers to be a place 
of refuge, only to be bitten by a snake, makes clear that all attempts to reach safety are 
ultimately futile.342 In short, all hope is lost, and only woe remains.343 
A further woe, beginning once again with the interjection הֹוי (alas!), is recorded in 6:1a–2f, 
where irony is employed once more to convey the message. The speech is directed against 
those at ease in Zion, who trust in their own ability to confront and defeat any enemy.344 The 
term ַּׁשֲאנָן (at ease) in 6:1b suggests that a feeling of security exists in Zion and on the hill of 
Samaria, a view that is challenged by the references to the fall of other kingdoms, namely, 
Calneh (6:2a), Hamath (6:2c) and Gath (6:2d) which were considered to be just as powerful 
as Israel, if not more so.345 However, the irony is that, given what has happened elsewhere, 
foolishly putting their faith in their own strength will actually lead to the realisation that they 
are indeed vulnerable and far from indestructible. 
6.2.2.2  Not Sacrifices, but Justice 
Unit 5:21a–27c, which deals with Israel’s cultic practices, and the preceding unit 5:18a–20d, 
which concerns the day of the Lord, are parallel in terms of the shock caused by the 
                                                          
340 In Genesis man had been instructed to rule over every living creature (Gen 1:28), however, in Amos 5:19 he 
fails to do so. Nahkola comments that a heightening of the sense of horror is the intention of the hostile 
meeting with these three animals. See Aulikki Nahkola, “Amos Animalizing: Lion, Bear and Snake in Amos 
5.19,” in Hagedorn and Mein, Aspects of Amos, 103–104. 
341 Hasel, Understanding the Book of Amos, 112, suggests “the picture of the person, however, is to be applied 
to the nation and not to a single individual or group within Israel.” However, in my opinion, the individual 
present at the description of the day of the Lord is an anonymous individual, in view of making a comparison. 
This comparison is brought forth to highlight the dangerous situation that awaits Israel on the day of the Lord. 
342 Viberg, “Amos 7:14: A Case of Subtle Irony,” 110, describes the dramatic irony scene in 5:19 as “a man 
manages to flee from a lion, a remarkable achievement in itself, only to come upon a bear! Somehow he 
escapes the bear as well, comes home and rests his hand against the wall, only to be bitten by a snake. The 
point of the irony is clear; just as he thought he was safe, he was lost.” 
343 James D. Nogalski, “The Day(s) of Yahweh in the Book of the Twelve,” in Thematic Threads in the Book 
of the Twelve, ed. Paul L. Redditt and Aaron Schart, BZAW 325 (Berlin; New York: de Gruyter, 2003), 204, 
mentions that when the day comes escape will be impossible. See also Fanie Snyman, “Amos, Prophet of 
God’s Justice,” in The Lion Has Roared. Theological Themes in the Prophetic Literature of the Old Testament, 
ed. H. G. L. Peels and S. D. Snyman (Eugene, OR: Pickwick, 2012), 23. 
344 For a discussion on the idol of national security and the futility of trusting in military strength, see Carroll 
R., “Imagining the Unthinkable: Exposing the Idolatry of National Security in Amos,” 46–53. 
345 J. J. M. Roberts, “Amos 6.1–7,” in Understanding the Word: Essays in Honor of Bernhard W. Anderson, ed. 





announcements and the reversal of expectations.346 Irony is another connecting element. In 
this unit, the sacrifices expected to be pleasing to the Lord are, in fact, detested by him.347 
The following table outlines the irony. 
 
verses offerings rejections 
5:21a–b ַחֵּגיֶכם (your feasts) ָׂשנֵאִתי (I hated), ָמַאְסִּתי (I despised) 
5:21c ְּבַעְּצרֵֹתיֶכם (your assemblies)  ַא ָאִריח  (I will not enjoy) 
5:22a–b ּוִמנְחֵֹתיֶכם (your gifts) א ֶאְרֶצה  (I will not please) 
5:22c ְמִריֵאיֶכם (your peace-offering of fatlings) א ַאִּביט  (I will not look) 
5:23a ִׁשֶרי (your songs) ָהֵסר ֵמָעַלי (take away from me) 
5:23b נְָבֶלי (melody of your harp) א ֶאְׁשָמע  (I will not give ear) 
It is evident how displeasing to the Lord their sacrifices and offerings were, how 
contemptible and hateful their assemblies and feasts were, and how irritating their songs and 
instrumental music were. Indeed, although the Lord exhorted them to seek him (5:4a–b), 
these hypocritical acts of worship which were carried out while they, at the same time, 
ignored the principles of social justice, were not what he wanted. This confirms that these 
offerings were no more than a sham, and not an attempt to find favour with the Lord.348 
Moreover, the second person masculine suffix, your attached to a succession of nouns, 
namely feasts, assemblies, gifts, peace-offering of fatlings, songs and harp, indicate that the 
sacrifices were, in reality, for Israel’s own gratification, and not something desired by the 
                                                          
346 Göran Eidevall, “Rejected Sacrifice in the Prophetic Literature: A Rhetorical Perspective,” SEÅ 78 (2013): 
40; Larry J. Rector, “Israel’s Rejected Worship: An Exegesis of Amos 5,” ResQ 21 (1978): 172. 
347 An ironic reversal of what is normally expected, see Mays et al., eds., Harper’s Bible Commentary, 724. 
348 Ritual can be evil and varied, when it fails to comply with the Lord’s demands regarding justice and 
righteousness. See Hyman, “Amos 5:24: Prophetic, Chastising, Surprising, Poetic,” 233. James L. Mays, 
“Words about the Words of Amos: Recent Study of the Book of Amos,” Int 13 (1959): 270, remarks that 





Lord.349 Worthy of note is the declaration that they will be exiled (5:27a) and, as attested in 
5:27b–c, that the Lord himself will carry it out. Thus, there is no doubt but that the Lord’s 
rejection of their practices is complete. 
In contrast to the prevailing negative tone of 5:21–23, the jussive form in 5:24 highlights the 
task of promoting justice and righteousness, virtues which the Lord desires.350 
 (may justice roll down like waters (5:24a – ְויִַּגל ַּכַּמיִם ִמְׁשָּפט 
 and righteousness like an ever-flowing stream (5:24b)351 – ּוְצָדָקה ְּכנַַחל ֵאיָתן 
Comparing justice and righteousness to rolling waters and an ever-flowing stream 
respectively in these parallel clauses reinforces their dynamic and life-giving nature. Acts of 
worship accompanied by justice and righteousness are much more preferred by the Lord 
than those performed by Israel.352 Similar to the ever-flowing stream and deep waters353, 
these qualities should be sustained and must benefit the whole community.354 
                                                          
349 Lafferty, “The Prophetic Critique of the Priority of the Cult,” 62, describes that “the people’s celebrations 
are not having any positive effect on God whenever Amos calls them “yours.” See also Aaron Schart, “The 
Fifth Vision of Amos in Context,” in Redditt and Schart, Thematic Threads in the Book of the Twelve, 53, 
where he says that the attack is on the people who worship and not on the cult. Eidevall, “Rejected Sacrifice in 
the Prophetic Literature,” 39, remarks that it is vital to examine the use of first person and second person 
pronouns which suggest that the communication should be looked at in terms of the relationship between the 
characters. Klingbeil and Klingbeil, “The Prophetic Voice of Amos as a Paradigm for Christians in the Public 
Square,” 171, notices the tension between ‘Yours’ and ‘Mine.’ 
350 Lafferty, “The Prophetic Critique of the Priority of the Cult,” 66, observes that the objects of the jussive 
verb, justice and righteousness in 5:24 are inanimate. “This combination (jussive plus non-animate objects) 
provides a greater emphasis on the task at hand than on those who are to accomplish it.” Gillingham 
demonstrates the motif of justice and righteousness in 5:24 and proposes three plausible and multivalent 
readings of 5:24; justice and righteousness as initiated by God, justice and righteousness as initiated by people 
and justice and righteousness as the responsibility of the courts of law. See Susan E. Gillingham, The image, 
the Depths and the Surface: Multivalent Approaches to Biblical Study, JSOTSup 354 (London: Sheffield 
Academic, 2002), 85–88. 
351 Cf. Isa 48:18. 
352 Wolff, Joel and Amos, 264; Lafferty, “The Prophetic Critique of the Priority of the Cult,” 70. 
353 Lafferty, “The Prophetic Critique of the Priority of the Cult,” 69–70; Bob Utley, “Eighth Century Minor 
Prophets: Amos, Hosea, Jonah and Micah,” Bible Lessons International, 2012, www.freebiblecommentary.org, 
76. They point out that the terms employed for water imagery do not depend on the seasons or are not 
portrayed as a trickle, but refer to a generous flow of water that does not dry up or evaporate but should be of 
benefit to the community. 
354 Lafferty, “The Prophetic Critique of the Priority of the Cult,” 70–71, 110 emphasised the practice of justice 





6.2.2.3  Israel accused and punished 
In 6:3a–7c various accusations are made against Israel and more specifically against the 
wealthy. The vocabulary used to describe the scene attests the displeasure of the prophet, for 
example: 
 eating young lambs) ְואְֹכִלים ָּכִרים ַוֲעגִָלים ,divan) in 6:4a) ַעְרׂשֹוָתם ivory couches) and) ִמּטֹות ֵׁשן
and the calves) in 6:4b, ִּפי ַהּנֶָבל־ַהּפְֹרִטים ַעל  (improvise music on the mouth of the harp) in 6:5a, 
יְִמָׁשחּוְוֵראִׁשית ְׁשָמנִים  drink bowls of wine)355 in 6:6a and) ַהּׁשִֹתים ְּבִמזְְרֵקי יַיִן  (anoint with the best 
of oils) in 6:6b. 
Entertained in luxurious surroundings, they indulge in all kinds of excesses: gluttony, sloth 
and carousing were routine. Worst of all, they show no concern whatsoever for the crushing 
of Joseph (6:6c). Because of this, exile is their fate ( ְּברֹא ּגִֹלי ַעָּתה יִגְלּו , 6:7b).356 
An oath sworn by the Lord gives prominence to unit 6:8a–e, with the words נְִׁשַּבע ֲאדֹנָי יְהִוה
ֵהי the Lord GOD has sworn in his soul) in 6:8a and the elaborate divine naming) ְּבנְַפׁשֹו יְהָוה ֱא
 the LORD, the GOD of hosts) in 6:8b, conveying the serious nature of the oath. The) ְצָבאֹות
expressions ְּגאֹון יֲַעקֹב־ְמָתֵאב ָאנִֹכי ֶאת  (I abhor the pride of Jacob) in 6:8c, ְוַאְרְמנָֹתיו ָׂשנֵאִתי (I hated 
his palace) in 6:8d andָאּה  and I will deliver up the city and all it contains) in) ְוִהְסַּגְרִּתי ִעיר ּוְמ
6:8e confirm that the oath is in fact a judgement on Israel. 
Punishments abound in verses 6:9a–13c. Beginning with the phrase ְוָהיָה (and it will be, 9a), 
the devastating nature of the punishments is quickly revealed. That many would pay the 
ultimate price is alluded to in the declaration in 6:9b–c, that if ten remain, ten will die, 
though the cause of death is unknown.357 This calls to mind 5:3 where it is stated that where 
there were a thousand, a hundred would remain, and out of a hundred, ten would be left. 
                                                          
355 See a note on the word מזרק and its ironic implications in Oded Borowski, “The Biblical מזרק: What Is It?,” 
in Israel’s Prophets and Israel’s Past: Essays on the Relationship of Prophetic Texts and Israelite History in 
Honor of John H. Hayes, ed. Brad E. Kelle and Megan Bishop Moore, LHBOTS 446 (New York; London: 
T&T Clark, 2006), 152–57. See also Jonathan S. Greer, “A Marzeah and a Mizraq: A Prophet’s Mêlée with 
Religious Diversity in Amos 6.4–7,” JSOT 32 (2007): 243–62; Robert B. Coote, Amos among the Prophets: 
Composition and Theology (Philadelphia: Fortress, 1981), 37–38. 
356 Jason Radine, “Vision and Curse Aversion in the Book of Amos,” in ‘I Lifted My Eyes and Saw’: Reading 
Dream and Vision Reports in the Hebrew Bible, ed. Elizabeth R. Hayes and Lena-Sofia Tiemeyer, LHBOTS 
584 (London; New York: T&T Clark, 2014), 91, distinguishes the punishment in 6:7 as a clear case of curse-
prophecy, containing a specific threat of exile for the wealthy. 
357 Aron Pinker, “Reconstruction of the Destruction in Amos 6,10,” ZAW 115 (2003): 425, notes that the fact 
that all the survivors are in one house (ְּבַביִת ֶאָחד) and that they die suddenly (ָוֵמתּו). He reasons that it may be 





Devastation in the form of the flattening of their houses, great and small, follows: ַהַּביִת ַהָּגדֹול
 the small) ְוַהַּביִת ַהָּקטֹן ְּבִקִעים he will ruin the great house to fragments, 6:11b) and) ְרִסיִסים
house to breaches, 6:11c). The questions can horses run upon the rock? Or one plough there 
with cattle? (6:12a–b) provide the reasons for the punishments. Though seemingly 
impossible, through their rejection of the Lord, they succeed in turning justice to poison 
( ֲהַפְכֶּתם ְלרֹאׁש ִמְׁשָּפט־ִּכי , 6:12c) and righteousness to wormwood (6:12 ,ּוְפִרי ְצָדָקה ְלַלֲענָהd)358 a 
reminder of 5:7a–b: ַההְֹפִכים ְלַלֲענָה ִמְׁשָּפט ּוְצָדָקה ָלָאֶרץ ִהּנִיחּו (turning justice to wormwood and 
put righteousness to ground). 
6:14a–f, the final unit of the chapter, is also very intense in tone. The futurum instans, which 
begins the expression ִּכי ִהנְנִי ֵמִקים ֲעֵליֶכם (for, behold, I am going to raise up against you) in 
6:14a, hints that some fateful event is shortly about to occur, and a note of caution is 
sounded. It is ironic that now such an expression is used, given the earlier lament there is 
none to raise her up in 5:2f.359 The prediction is of an invasion on two-fronts, the northern 
parts of Hamath and the southern torrent valley of Arabah. The implication is that all hope 
for Israel is gone. 
6.2.3 Summary 
 The first major unit 5:1–17, is distinguished by a chiasm, through which the ideas 
presented are reflected back, thereby placing greater emphasis on them. 
 Despite the lamentation, accusations and punishments in 5:1–17, the house of Israel 
is offered the opportunity to seek the Lord and survive. 
 Both the lamentation in the first major unit, and the woe announcement which begins 
the second major unit (5:18–6:14), refer to light being turned to darkness, thus forming a 
parallelism. 
 In the second major unit it is made clear that expecting salvation on the day of the 
Lord is futile, as is seeking refuge in Zion and on the hill of Samaria. Condemnations and 
                                                          
358 Lénart J. de Regt, “Discourse Implications of Rhetorical Questions in Job, Deuteronomy and the Minor 
Prophets,” in de Regt, de Waard and Fokkelman in Literary Structure and Rhetorical Strategies in the Hebrew 
Bible, 72. 





great disasters occur throughout the unit, but unlike in the first major unit, Israel receives no 
exhortation to seek the Lord and to love good. 
 The description of the Lord in 5:1–17 as one who darkens the day into night, who 
calls upon the waters of the sea and who causes the destruction of the strong, is brought to 
reality in 5:18–6:14, where the Lord swears an oath to punish the house of Israel. 
 Excluding the exhortation to seek the Lord and live, the overall tone in both major 
units is dark, gloomy, miserable and mournful; multiple accusations relating to the 
perversion of justice are made, and severe punishments, including death and exile, are 
inflicted. 
6.3 TEXT-PRAGMATICS: AMOS 5:1–6:14 
6.3.1 Communication: Lamentation 
The two lamentations, 5:1a–3f and 16a–17c come in the form of direct speeches. As the first 
one does not have any introductory formula, the time of speaking is placed in the now-
moment. In the opening phrase, ַהָּדָבר ַהּזֶה־ִׁשְמעּו ֶאת  (hear this word), a particular word (ַהָּדָבר 
 :with the word being revealed in 5:1b ,(ִׁשְמעּו) is addressed to an anonymous ‘you’-figure (ַהּזֶה
 that I am carrying against you a lamentation). An ‘I’-figure, the) ֲאֶׁשר ָאנִֹכי נֵֹׂשא ֲעֵליֶכם ִקינָה
agent of the communication, makes the lamentation against the ‘you’-figure, the addressee. 
However, the identities of both are unknown. The unidentified ‘you’-figure, along with the 
now-moment character of the text, raises the possibility that the text-immanent reader is the 
addressee. However, the occurrence of the vocative ֵּבית יְִׂשָרֵאל (house of Israel) in 5:1c 
challenges this argument. The fact that the ‘you’-figure is addressed by the imperative verb 
 in 5:1b, establishes (ֲעֵליֶכם) in 5:1a, and is in the second person masculine plural suffix (ִׁשְמעּו)
a connection between the text-immanent reader and the vocative (ֵּבית יְִׂשָרֵאל), indicating that 
the lamentation could apply to either. Nevertheless, the task of identifying the ‘I’-figure 
remains. Although, there is nothing specified in verse 1, verses 2 and 3 suggest that the 
lament is in fact prophetic. The opening qatal-form נְָפָלה (she is fallen, 5:2a) introduced a 
feminine character, someone who has lost her beloved and collapsed, and is identified as 
 virgin Israel) in 5:2d. The lamentation continues in 5:3 in the form of an) ְּבתּוַלת יְִׂשָרֵאל





formula ִּכי כֹה ָאַמר ֲאדֹנָי יְהִוה (for thus said the Lord GOD), which has a verbum dicendi (ָאַמר) in 
the past perspective, thereby placing the time of speaking in the past. The occurrence of ֲאדֹנָי
 Lord GOD) in the third person form suggests that someone other than the Lord is) יְהִוה
rendering this direct speech, confirming the prophet, and not the Lord, to be the ‘I’-figure. 
The communicative process in 5:1a–3f involves the following: 
‘I’-figure – the prophet 
‘you’-figure – could possibly be the text-immanent reader (5:1a–b) 
                     – the house of Israel (5:1a–3f) 
The second lamentation (5:16a–17c), differs from the first in that the agent of the 
communication here is not the ‘I’-figure. The divine speech formula ֵהי ־ָלֵכן ּכֹה ָאַמר יְהָוה ֱא
 therefore, thus said the LORD, the God of hosts, the Lord) which introduces the) ְצָבאֹות ֲאדֹנָי
direct speech clearly shows that it is the Lord who speaks. The ‘I’-figure in 5:17b, ִּכי־ֶאֱעבֹר
 said the) ָאַמר יְהָוה for I pass through your midst) and the concluding speech formula) ְּבִקְרְּב
LORD) in 5:17c equally support this view. Nevertheless, being an embedded direct speech, it 
is the text-immanent author who renders this direct speech. However, as the introductory 
formula provides no information as to the identity of the addressee, the text-immanent 
author addresses no one in particular. Consequently, the direct speech appears to be a 
description of a very sad and mournful situation. Since no one is addressed by the text-
immanent author throughout this lamentation, the one who has access to the text is the text-
immanent reader. In 5:17b the Lord addresses a ‘you’-figure in singular form, ִּכי־ֶאֱעבֹר ְּבִקְרְּב 
(for I pass through your midst), which is something unique, as here, for the first time, an 
addressee appears in a singular form. This opens the possibility that the text-immanent 
reader is the main focus of this unit, and could be the ‘you’-figure, though not directly but in 
an indirect way. 
The communicative process in 5:16a–17c involves the following: 
The text-immanent author renders the direct speech of the Lord, but addresses no 
one in particular. 
The Lord speaks of a ‘you’-figure in singular form at the end of the direct speech, 





6.3.2 Communication: Exhortation 
(i) The first exhortation, which is a direct speech, occurs in the unit 5:4a–5e. It is introduced 
by the divine speech formula ִּכי כֹה ָאַמר יְהָוה ְלֵבית יְִׂשָרֵאל (for thus said the LORD to the house of 
Israel), which provides information about the speaker, the time of speaking and to whom is 
spoken. It is evident from the formula that it is a direct speech spoken by the Lord to the 
house of Israel, but rendered by the text-immanent author. The phrase ָאַמר in the formula 
places the time of speaking in the past. The verbs ִּדְרׁשּונִי (seek me), ִוְחיּו (live), ִּתְדְרׁשּו־ְוַאל  (do 
not seek), א ָתבֹאו  (do not enter), and א ַתֲעבֹרּו  (do not pass over) in 5:4b, 4c, 5a, 5b and 5c, 
all attest the addressee as the ‘you’-figure and identify it with  יְִׂשָרֵאלֵבית . The exhortation 
communicates what needs to be done and what should be avoided in order to live. 
The communicative process in 5:4a–5e involves the following: 
Text-immanent author: the Lord » ‘you’-figure ( ֵֵּבית יְִׂשָרא) 
(ii) The second exhortation recorded in 5:6a–e and 8a–9b immediately follows the 
exhortation in 5:4a–5e. However, as there is a different speaker, the direct speech is not a 
continuation of the direct speech spoken by the Lord in 5:4a–5e, as can be deduced from the 
opening phrase יְהָוה־ִּדְרׁשּו ֶאת  (seek the LORD) in 5:6a, which presents the Lord in the third 
person form. In 5:6c–d, the Lord as a character is compared to fire, however, a more detailed 
description of the Lord is given in 5:8a–9b, throughout which he is presented in the third 
person form. Since there is an absence of any introductory formula, it can be established that 
the time of speaking is in the now-moment. As in 5:4a–5e, it is addressed to a ‘you’-figure 
in plural form, attested by the imperative verbs ִּדְרׁשּו and ִוְחיּו in 5:6a–b. However, as there is 
no introductory formula, the identification of the ‘you’-figure is complicated. The now-
moment character of the text raises the possibility of the text-immanent reader being the one 
addressed. Nevertheless, it should be noted that the ‘you’-figure as addressee has already 
been seen to be present in 5:1a–3f and 4a–5e. In both units the ‘you’-figure is identified as 
 Therefore, it is reasonable to identify the ‘you’-figure in 5:6a–b likewise, which .ֵּבית יְִׂשָרֵאל
establishes a connection between ֵּבית יְִׂשָרֵאל and the text-immanent reader. The need to seek 
the Lord as ֵּבית יְִׂשָרֵאל, is emphatically communicated to the text-immanent reader, with the 





The communicative process in 5:6a–e and 8a–9b involves the following: 
Prophet » ‘you’-figure (ֵּבית יְִׂשָרֵאל) (which could be the text-immanent reader as well) 
(iii) The third exhortation, 5:14a–15d, is also in direct speech form and, not having an 
introductory formula, it can be said to be in the now-moment. Due to the absence of a direct 
speech formula, the speaker and the addressee are unknown. Nevertheless, as was the case in 
the previous exhortations, a ‘you’-figure in plural form is repeatedly addressed, those 
occurrences being: ִּדְרׁשּו (seek) in 5:14a, ִּתְחיּו (live) in 5:14c, ִאְּתֶכם (you) in 5:14e, ֲאַמְרֶּתם (you 
have said) in 5:14f, ִׂשנְאּו (hate) in 5:15a, ֶאֱהבּו (love) in 5:15b, and ַהִּציגּו (establish) in 5:15c. 
It is safe to say that the ‘you’-figures in all three exhortations are one and the same. It is 
important to remember the now-moment character of the direct speech, and also the 
presence of the text-immanent reader. Since there is no speech formula at the beginning, the 
identification of the ‘you’- figure is open to speculation which provides access for the text-
immanent reader. It is evident from the expressions  ְֵהי־ְצָבאֹות ִאּת ֶכםיְהָוה ֱא  (the LORD, the God 
of hosts, be with you) in 5:14e and ֵהי־ְצָבאֹות ְׁשֵאִרית יֹוֵסף  perhaps the LORD, the) אּוַלי יֱֶחנַן יְהָוה ֱא
God of hosts, will be gracious to the remnant of Joseph) in 5:15d, in each of which the Lord 
is presented in third person form, that it is not he, but the prophet who utters the direct 
speech. 
The communicative process in 5:14a–15d involves the following: 
Prophet » ‘you’-figure (ֵּבית יְִׂשָרֵאל) (which could be the text-immanent reader as well) 
6.3.3 Communication: Injustice Exposed 
(i) Clauses 5:7a and 7b attach to and are a continuation of 5:6a–e, where the speaker is 
identified as the prophet. Also, it has already been established that 5:6a–e is in the now-
moment. Though no second person verb or second person suffix appear in 5:7a as an 
addressee, the participle verb in the third person plural form ַההְֹפִכים (they [you] who turn), 
preceded by a relative particle  ַה means that the ‘you’-figure is the same as the one who is 
addressed in 5:6a–e, and who has already been identified as ֵּבית יְִׂשָרֵאל. Due to the now-
moment nature of the text, the ‘you’-figure could also be identified as the text-immanent 





wormwood and put righteousness to the ground) in 5:7a–b, the accusations made by the 
prophet againstֵּבית יְִׂשָרֵאל. This is to be taken as a warning against distorting justice. 
The communicative process in 5:7a–b involves the following: 
Prophet » ‘you’-figure (ֵּבית יְִׂשָרֵאל) (which could be the text-immanent reader as well) 
(ii) As verses 5:10a–11g form part of the minor unit 5:6a–11g, it is already known that it is 
the prophet who speaks and that the now-moment is the time of speaking. The concluding 
particle 5:11) ָלֵכןa) divides the passage into two smaller parts, 5:10a–d and 11a–g. The first 
part, which gives no information about the addressee, is in the form of a descriptive passage 
containing details of the course of justice, which is perverted by an anonymous ‘they’-
figure: they hated (ָׂשנְאּו) and they abhor (יְָתֵעבּו) those who speak uprightly. The second part 
does, however, provide information about the addressee. An anonymous ‘you’-figure is 
addressed in 5:11b–g through the use of the verbs ּבֹוַׁשְסֶכם (you impose) 5:11b, ְּבנִיֶתם (you 
have built) 5:11d, א ֵתְׁשבּו־ְו  (you do not dwell) 5:11e, נְַטְעֶּתם (you have planted) 5:11f and  א ְו
 ,you do not drink) 5:11g.360 This ‘you’-figure has already been identified in 5:1a–3f) ִתְׁשּתּו
4a–5e, 6a–e and 7a–b as ֵּבית יְִׂשָרֵאל. Nevertheless, the question remains, who is the ‘they’-
figure? The identification of the ‘you’-figure addressed in 5:11a–g helps in identifying the 
anonymous ‘they’-figure. The accusations against the ‘you’-figure identified as  ְִׂשָרֵאלֵּבית י  in 
5:11a–g, are in fact, the continuation of the injustices perpetrated by the ‘they’-figure in 
5:10a–d. The criticism by the prophet of both figures establishes a connection between them. 
The communicative process in 5:10a–11g involves the following: 
Prophet » ‘you’-figure (ֵּבית יְִׂשָרֵאל) (which could be the text-immanent reader as well) 
(iii) Unit 5:12a–c which immediately follows unit 5:6a–11g is also a direct speech with, 
however, different communication-settings. The qatal clause  יַָדְעִּתיִּכי  (for I knew) opens the 
direct speech in 5:12a–c and marks a shift in the text from the now-moment to the past. 
There is a change in speaker too, from the prophet to the character ‘I’-figure. It is possible to 
identify this character ‘I’-figure as the Lord because from 5:6 till 5:11 the Lord is presented 
in a third person form, with the prophet being the one who accuses the ‘you’-figure. 
Nowhere in 5:12a–c is the Lord presented in the third person form, or is a prophetic 
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criticism recorded. I knew your transgressions were many and your sins were numerous 
(5:12a–c) attests that it is the Lord himself who judges the ‘you’-figure, here indicated by 
the suffixes ִּפְׁשֵעיֶכם (your transgressions) and ַחּטֹאֵתיֶכם (your sins). The ‘you’-figure, is the 
same addressee, as previously identified as ֵּבית יְִׂשָרֵאל in various other units. 
The communicative process in 5:12a–c involves the following: 
‘I’-figure (= the Lord) » ‘you’-figure (ֵּבית יְִׂשָרֵאל) 
(iv) In unit 5:12d–13c, the final unit in this series, the direct speech is continued. There is a 
shift from the first person verb (יַָדְעִּתי, I knew) and the second person suffix forms (ִּפְׁשֵעיֶכם, 
your transgressions and ַחּטֹאֵתיֶכם, your sins) in 5:12a–c to the third person plural forms (צְֹרֵרי, 
they afflict, ְקֵחי  they take and ִהּטּו they had killed). The unit is a description of how the poor 
have been denied justice by a ‘they’-figure. 
6.3.4 Communication: Woe Announcements 
(i) The first woe announcement, which is a lament by the prophet, is contained in a direct 
speech in unit 5:18a–20d. There is neither an introductory formula nor a concluding 
formula, rather the direct speech opens with the interjection הֹוי. This presumption, that it is 
the prophet and not the Lord who speaks, comes from the third person usages of the Lord 
יֹום יְהָוה־ַהִּמְתַאִּוים ֶאת  (who desire the day of the LORD) in 5:18b and ּזֶה ָלֶכם יֹום יְהָוה־ָלָּמה  (what 
does the day of the LORD mean for you?) in 5:18c. No past perspective verbs are found in 
5:18a–20d, raising the possibility of the now-moment being the time of speaking. The 
opening clause 5:18b, which begins with a third person form, does not give any indication as 
to who the addressee might be. Nevertheless, the interrogative sentence ָלָּמה־ּזֶה ָלֶכם יֹום יְהָוה 
(5:18c), which immediately follows, does provide some information in this regard. The 
addressee is a ‘you’-figure, whose identity is disclosed neither here nor anywhere else in the 
unit. There are two possibilities. It could be the same ‘you’-figure identified as ֵּבית יְִׂשָרֵאל 
elsewhere, and, if so, one who identifies with the attitude of the ‘third person’ figure 
mentioned in 5:18b. The ‘you’-figure addressed is longing in vain for the day of the Lord, 
which is depicted as a day of darkness (5:18d–e, 20a–d), and as one filled with dangers 
(5:19a–e), even loss of life (5:19e). It is important to note, however, that rather than 





possibility is that the ‘you’-figure could be the text-immanent reader, who through the now-
moment character of the text, has access to the text and, therefore, could be the addressee of 
this prophetic הֹוי. The condition of the text-immanent reader is no better than that of the one 
who desires in vain the day of the Lord. 
The communicative process in 5:18a–20d involves the following: 
Prophet » ‘you’-figure (ֵּבית יְִׂשָרֵאל = people longing in vain for the day of the Lord) 
(which could be the text-immanent reader as well) 
(ii) The second prophetic woe, which opens with the interjection (הֹוי), and which is 
described in 6:1a–2f, is neither introduced nor concluded by a formula. Due to the absence 
of an introduction, the time is not known and, therefore, it is possible that the now-moment 
is the time of speaking. No one is addressed in the opening unit 6:1a–d, while a ‘third 
person’-figure in plural form is mentioned in 6:1b (ַהַּׁשֲאנַּנִים, who are at ease), in 6:1c 
( ּבְֹטִחיםהַ  , those who trust) and in 6:1d (ָלֶהם ּוָבאּו, and to them came). They are identified as 
those who have a mistaken sense of security in trusting in places like Zion, the mountain of 
Samaria and notables of the nation (6:1b–c). It is interesting to note the expression ּוָבאּו ָלֶהם
 can resort to ֵּבית יְִׂשָרֵאל and to them came the house of Israel) in 6:1d, that shows) ֵּבית יְִׂשָרֵאל
them. It is clear that the ‘third person’-figure is not addressed, rather a description of them is 
found in 6:1b–d. Who is addressed then? A ‘you’-figure who is addressed quite a few times, 
as attested by the usages ִעְברּו (pass over) in 6:2a, ּוְראּו (see) in 6:2b, ּוְלכּו (go) in 6:2c, ּוְרדּו (go 
down) in 6:2d and ִמּגְֻבְלֶכם (your borders) in 6:2f. These ‘you’-figure usages are not 
uncommon as they have been identified several times as ֵּבית יְִׂשָרֵאל. This is true in the present 
context also. It is the same ֵּבית יְִׂשָרֵאל who is addressed and who is invited to see the ruins of 
Calneh, Hamath, Gath of the Philistines, and who communicates how foolish it is to rely on 
the might and power of the nations rather than trusting in the Lord. Due to the now-moment 
context, the ‘you’-figure could also be identified as the text-immanent reader, to whom the 
prophetic warning issued in this unit equally applies. 
The communicative process in 6:1a–2f involves the following: 





6.3.5 Communication: Not Sacrifices, but Justice 
The direct speech in 5:21a–27c, which opens without any introduction, contains numerous 
‘I’-figure usages, namely, ָׂשנֵאִתי (I have hated) in 5:21a, ָמַאְסִּתי (I have despised) in 5:21b,  א
,I will not enjoy) in 5:21c) ָאִריחַ  ִלי ־ַּתֲעלּו־ִאם  (bring me) in 5:22a, א ֶאְרֶצה  (I will not please) in 
5:22b,א ַאִּביט  (I will not look at) in 5:22c, ֵמָעַלי (from me) in 5:23a, and  ָעא ֶאְׁשמ  (I will not 
hear) in 5:23b. As the identity of the ‘I’-figure is unknown, the text-immanent author is 
embedded in this ‘I’-figure from the beginning and right throughout the unit until the end 
when, in the divine speech formula (יְהָוה ָאַמר, the LORD said) in 5:27b, which concludes the 
direct speech, it is revealed that the ‘I’-figure is in fact the Lord. The ‘I’-figure is thus 
identified as the Lord. Consequently, it is the Lord who speaks, with the text-immanent 
author rendering the speech. However, as the text shows two different addressees, the 
question as to whom is being addressed arises. An addressee as a ‘you’-figure in plural form 
appears in 5:21b (ַחֵּגיֶכם, your feasts), 5:21c (ְּבַעְּצרֵֹתיֶכם, your assemblies), 5:22a (ּוִמנְחֵֹתיֶכם, 
your gifts), 5:22c (ְמִריֵאיֶכם, your fatlings) and as a ‘you’-figure in singular form in 5:23a 
( ) your songs) and 5:23b ,ִׁשֶרי  your harp). The identity of both ‘you’-figures is ,נְָבֶלי
revealed by the vocative collective noun (ֵּבית יְִׂשָרֵאל) in 5:2b, to be the same. The Lord 
communicates to ֵּבית יְִׂשָרֵאל that the feasts, assemblies, burnt offerings, gifts, peace-offering 
of fatlings, tumult of songs and instrumental music are not acceptable to him (5:21a–23b) 
and announces exile as punishment (5:27a). Nevertheless, what is desired or acceptable is 
communicated in 5:24, namely, justice and righteousness (5:24a–b). Concerning the time of 
speaking, the verbum dicendi ָאַמר in the concluding speech formula confirms it as being in 
the past. 
The communicative process in 5:21a–27c involves the following: 
The text-immanent author renders a direct speech of the Lord, but without 
addressing anyone. 
The Lord addresses a ‘you’-figure in plural form and a ‘you’-figure in singular form 





6.3.6 Communication: Israel Held to Account 
The communication-settings in 6:3a–14f are different, despite their similarities in key-
motifs. 
(i) Unit 6:3a–7c is a description of the extravagant lifestyle of a ‘they’-figure, and is a 
continuation of the prophetic woe (הֹוי) detailed in 6:1a–2f. The description concerns the 
failings of the ‘they’-figure and the resulting punishments. Though the ‘they’-figure is 
repeatedly mentioned, it is never addressed. 
(ii) Having provided a description of the life of excess enjoyed by the ‘they’-figure in 6:3a–
7c, the style of communication changes in 6:8a–e to an embedded direct speech by the Lord. 
This embedded speech is introduced by the divine speech formula 6:8) נְִׁשַּבע ֲאדֹנָי יְהִוה ְּבנְַפׁשֹוa) 
with the verbum dicendi נְִׁשַּבע suggesting that the time of speaking is past. This is followed 
by the verbless formula ֵהי ְצָבאֹות־נְֻאם יְהָוה ֱא  (6:8b) which adds solemnity to the Lord’s 
speech. The occurrences of the first person verbs ְמָתֵאב ָאנִֹכי (I abhor) in 6:8c, ָׂשנֵאִתי (I hated) 
in 6:8d and ְוִהְסַּגְרִּתי (I will deliver up) in 6:8e in the direct speech denote the actions of the 
Lord, the speaker. However, no one is addressed in the direct speech. 
(iii) Unlike the previous units which contain several first person verbs, unit 6:9a–10k begins 
with the third person verb ְוָהיָה (and it will be) in 6:9a. This change to the use of the third 
person verb indicates that the speech in this unit is not a continuation of the direct speech in 
6:8a–e. Being indirect speech, the question of speaker, addressee and time are less 
significant. Unit 6:9a–10k is merely a description of the punishment to be meted out by the 
Lord, a description nevertheless, invoking powerful language to depict the scenes contained 
in the unit.361 
(iv) Unlike 6:9a–10k, which is a description of the punishment from the Lord, the present 
unit 6:11a–12d is a direct speech. Even though there is no introductory or concluding 
formula, the discursive particle ִהּנֵה־ִּכי  in 6:11a opens the direct speech. The appearance of 
the Lord in third person form means that the Lord is not the speaker. Therefore, it is a 
prophetic speech which, as there is no indication about a past perspective character of the 
text, is in the now-moment. The prophet communicates that punishments from the Lord are 
                                                          





about to be inflicted. However, the opening clause ִהּנֵה יְהָוה ְמַצֶּוה־ִּכי  (6:11a) says nothing 
about whom is being addressed, leaving open the possibility that it may be the text-
immanent reader. The rhetorical questions in 6:12a–b add to the credence of this 
interpretation.362 Surprisingly, the situation changes in 6:12c where the prophet confronts a 
‘you’-figure for what they have done.363 Even though this ‘you’-figure could be identified as 
 ,as it has been many times, precisely due to the absence of any specific indicators ֵּבית יְִׂשָרֵאל
it could also apply to the text-immanent reader. 
(v) Unit 6:13a–c, which is a continuation of unit 6:11a–12d, is a very short unit. Despite 
this, it draws our attention because, in the expression ֲהלֹוא ְבָחזְֵקנּו ָלַקְחנּו ָלנּו ַקְרנָיִם (did we not 
capture Karnaim for ourselves by our own strength?) in 6:13c, the addressee for the first 
time appears in the first person plural form. It is remarkable that, instead of being addressed, 
the ‘you’-figure appearing here as ‘we’ is now the speaker. It is worth noting the absence of 
an addressee, and that the communication is between themselves. This ‘we’ figure hints at 
the exclusion of the Lord from its considerations. 
(vi) The discursive particle ִהּנֵה־ִּכי , which opens the direct speech in 6:14a–f, signals what is 
about to happen. The communication starts with an ‘I’-figure addressing a ‘you’-figure: ִּכי
 for, behold, I am going to raise up against you,) in 6:14a, with the identity of) ִהנְנִי ֵמִקים ֲעֵליֶכם
the ‘you’-figure being revealed by the vocative ֵּבית יְִׂשָרֵאל in the following clause. The ‘I’-
figure is indentified from the divine speech formula ֵהי ְצָבאֹות־נְֻאם יְהָוה ֱא  in 6:14c as the Lord, 
God of hosts. It is clear from the speech formula that the text-immanent author renders this 
direct speech of the Lord, but once again there is an absence of an addressee. It is the Lord 
who communicates to ֵּבית יְִׂשָרֵאל that punishment is imminent. 
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The communicative process in 6:3a–14f involves the following: 
6:3a–7c: a description. 
6:8a–e: prophet rendering a direct speech of the Lord but not addressing anyone. 
6:9a–10k: a description. 
6:11a–12d: prophet » ‘you’-figure ( ָרֵאלֵּבית יִׂשְ  ). 
6:13a–c: the communication is between themselves. The ‘you’-figure as ‘we’ is 
speaking. 
6:14a–f: the text-immanent author renders a direct speech by the Lord, addressing 
no one, however. The Lord God addresses a ‘you’-figure identified as  ִ ְׂשָרֵאלֵּבית י . 
6.3.7 Summary 
Having examined the communication process in 5:1–6:14, the table presented below 
provides an overview of the communicative elements in each unit. 






















5:6a–e prophet ‘you’-figure  
-text + (ֵּבית יְִׂשָרֵאל)
immanent reader 
now-moment exhortation 
5:7a–b prophet ‘you’-figure  




5:8a–9b prophet ‘you’-figure  
  + (ֵּבית יְִׂשָרֵאל)
text-immanent reader 
now-moment description of 
the Lord  
5:10a–
11g 
prophet ‘you’-figure  
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6:3a–7c ––––––– ––––––– ––––––––– Israel held to 
account 
6:8a–e prophet ––––––– past 
perspective 








prophet ‘you’-figure  
  + (ֵּבית יְִׂשָרֵאל)
text-immanent reader 
now-moment Israel held to 
account 






  + (ֵּבית יְִׂשָרֵאל)
text-immanent reader 
now-moment Israel held to 
account 
Briefly, 5:1–6:14 contains nine levels of communication: 
 The communication between the prophet and the ‘you’-figure identified as ֵּבית יְִׂשָרֵאל 
(5:1a–3f, 6a–11g, 14a–15d, 18a–20d; 6:1a–2f, 11a–12d). 
 The communication between the prophet and the text-immanent reader (5:1a–3f, 6a–
11g, 14a–15d, 18a–20d; 6:1a–2f, 11a–12d). 
 The communication between the ‘I’-figure (the Lord) and the ‘you’-figure identified 





 The communication between the character Lord and the ‘you’-figure in plural form 
identified as 5:4) ֵּבית יְִׂשָרֵאלa–5e, 21a–27c; 6:14a–f). 
 The communication between the character Lord and the ‘you’-figure in singular form 
identified as 5:16) ֵּבית יְִׂשָרֵאלa–17c, 21a–27c). 
 The character Lord addresses no one (5:3a–f; 6:8a–e). 
 The communication between the ‘I’-figure (the Lord) and the text-immanent reader 
(5:12a–c). 
 The text-immanent author addresses no one (5:4a–5e, 16a–17c, 21a–27c; 6:14a–f). 
 The communication between themselves: the ‘you’-figure as ‘we’ is speaking 
(6:13a–c). 
The analysis in this section is of the communication as it relates to the speaker, the 
addressee, the time of speaking, the characters, the text-immanent author and the text-
immanent reader. The people (ֵּבית יְִׂשָרֵאל), one of the characters in the text, appear as ‘you’-
figure in both plural and singular form and are depicted as receivers of the messages from 
both the Lord-character and the prophet-character. However, the people fail to pay heed and 
resist change. The people-character is even addressed twice (i.e. in the two major units), but 
do not respond positively. In contrast, the Lord-character and the prophet-character in the 
text change progressively. The divine exhortation (5:4a–5e), the divine accusation (5:12a–c), 
the divine lamentation (5:16a–17c), the rejection of the sacrifices (5:21a–27c) and the divine 
oath and utterance (6:8a–e, 14a–f) prove how the Lord longed for the people to return to 
him. Likewise, the prophetic lamentation (5:1a–3f), woes (5:18a–20d; 6:1a–2f), exhortations 
(5:6a–8e, 14a–15d), prophetic description of the Lord (5:8a–9b), and accusations and 
announcement of punishments (5:7a–b, 10a–11g, 13a–c; 6:3a–7c, 9a–10k, 11a–12d, 13a–c) 
attest the prophetic wish for their repentance. It is obvious from their repeated efforts to 
convince the receiver-characters (ֵּבית יְִׂשָרֵאל) to change their attitude, that both the Lord-
character and the prophet-character have a great desire to bring about their return. In relation 
to the text-immanent author, the impression is that he is aware of what is spoken by the 
Lord-character. Added to that, he is conscious of the people’s response; for example, in an 





the urgency of the call to seek the Lord. Nevertheless, the absence of a specific addressee 
suggests desperation that no one is listening. However, the situation changes in 5:16a–17c 
(the end of the first major unit), where, even though he addresses no one, he is anxious to 
involve the text-immanent reader as well. As with the character (ֵּבית יְִׂשָרֵאל), the text-
immanent reader is also warned by the wailing caused by the visit of the Lord. 
In the second major unit too, the text-immanent author makes his position clear. He is aware 
of the mockery of the performance of religious rites by the character ֵּבית יְִׂשָרֵאל, who, at the 
same time, fails in its duty to uphold justice and righteousness. In 6:14a–f, the final unit of 
the second major unit, he is aware of the punishment in the form of an invasion, about to 
befall ֵּבית יְִׂשָרֵאל and here again involves the text-immanent reader. Finally, the position of 
the text-immanent reader is very interesting. On the one hand, he is a witness to everything 
that is or is not happening, as well as to what should be happening. However, the text-
immanent reader is not merely an outside observer. Generally speaking, the time indication 
is absent in the direct speeches in 5:1–6:14. Therefore, it can be concluded that the direct 
speeches are in the now-moment in the text, thereby involving the text-immanent reader. 
This implies that the text-immanent reader could be facing as bad a situation as that awaiting 
the receiver-characters. There are a number of instances where this scenario is a distinct 
possibility, for example: 
 The miserable conditions of ֵּבית יְִׂשָרֵאל in 5:1a–3f, the first lamentation. 
 The prophetic exhortations to respond positively to the Lord’s call: 5:6a–e and 14a–
15d. 
 The prophetic accusations in 5:7a–b and 10a–11g. 
 The prophetic הֹוי in 5:18a–20d and 6:1a–2f, where the text-immanent reader desires 
in vain the day of the Lord, and has a false sense of security in the nations. 






6.4 CONCLUDING REMARKS 
In this section I intend to examine the role and function of the Lord in 5:1–6:14. The study 
concerns two areas in particular. In the first phase I examine how and what it is the Lord 
communicates. In addition to that, in the second phase, I discuss what is said about the Lord 
in this pericope. This leads to an understanding of how the character Lord speaks, how he is 
described by the prophet and the text-immanent author, and what the relationship is between 
them. 
 On examination of the communication by the Lord-character, it becomes evident 
from either the introductory or concluding speech formulas that the Lord is the one who 
speaks. Nevertheless, speech formulas do not form part of Lord’s speech, the text-immanent 
author and prophet character being the ones who employ such formulas. Also, when the 
Lord appears as a character ‘I’-figure, his speech does not have any speech formulas. The 
‘I’-figure identifies the Lord as the speaker. The Lord’s communication with ֵּבית יְִׂשָרֵאל is 
contained within seven direct speech units, namely, 5:3b–f, 4b–5e, 12a–c, 16b–17b, 21a–27a; 
6:8c–e and 14a–f. How and what the Lord communicates in these direct speeches can be 
explained as follows: 
(i) the Lord warns ֵּבית יְִׂשָרֵאל 
Because of their repeated wrongdoings, ֵּבית יְִׂשָרֵאל is warned many times and in many ways 
by the Lord. In 5:3b–f disaster in the form of depopulation is predicted. A decrease in the 
number of the people in cities of a thousand to a hundred, and in cities of a hundred to ten is 
documented. These decreasing numbers contradict an earlier promise given by the Lord to 
the ancestors of ֵּבית יְִׂשָרֵאל. The promise was that the Lord would bless them and make their 
offspring as numerous as the stars in the sky and the grains of sand on the seashore.364 
According to the announcement in Amos, only 1% of the population would remain after the 
destruction. Leaving just a remnant indicates the scale of the disaster. 
In 5:16b–17b the Lord announces lamentation, with wailing in all places (5:16b). The cry of 
grief ‘alas, alas’ would be heard in every street (5:16c–d). The vineyards, places associated 
with yielding rich harvests, would be filled with tears and turned into places of lamentation 
                                                          





(5:17a). The reason for the lamentation is explained by the ִּכי clause ִּכי־ֶאֱעבֹר ְּבִקְרְּב (for I 
pass through your midst) in 5:17b, revealing the personal involvement of the Lord in 
relation to it. The result of the Lord’s visit, which would ordinarily be beautiful, joyful and 
blessed will, on the contrary, be full of much weeping and sorrow. 
In 6:8c–e the Lord’s warning concerning ת יְִׂשָרֵאלֵּבי  which is both emphatic and delivered in 
the form of a solemn vow (נְִׁשַּבע ֲאדֹנָי יְהִוה ְּבנְַפׁשֹו, the Lord GOD has sworn in his soul) 
promises exile as punishment. The term ְּבנְַפׁשֹו (in his soul) heightens the intensity of the 
solemn oath, in which the Lord emphatically states: ְּגאֹון יֲַעקֹב־ְמָתֵאב ָאנִֹכי ֶאת  (I abhor the pride 
of Jacob), ְוַאְרְמנָֹתיו ָׂשנֵאִתי (and I hated his palace) and ָאּה  and I will deliver up) ְוִהְסַּגְרִּתי ִעיר ּוְמ
the city and all it contains). 
Unit 6:11a–12d reveals that the Lord is about to do something, with his intentions being 
disclosed in 6:11b–c. The wrath of the Lord is going to bring annihilation. Their great and 
small houses will be demolished for they have turned justice into poison (ֲהַפְכֶּתם ְלרֹאׁש ִמְׁשָּפט) 
in 6:12c, and the fruit of righteousness into wormwood (ּוְפִרי ְצָדָקה ְלַלֲענָה) in 6:12d. Soon the 
Lord will punish ֵּבית יְִׂשָרֵאל for their wickedness. 
Finally, in 6:14a–f, the Lord announces punishment in the form of invasion bringing with it 
many dreadful and miserable days for ֵּבית יְִׂשָרֵאל. The fact that it is the Lord who raises a 
nation against Israel to afflict them ( ּגֹוי ְוָלֲחצּו ֶאְתֶכם ִּכי ִהנְנִי ֵמִקים ֲעֵליֶכם ), adds to the seriousness 
of the punishments and of the likely consequences. 
(ii) ֵּבית יְִׂשָרֵאל is informed of their faults by the Lord himself 
The emphatic, intense and personal nature of the communication between the Lord and  ֵבית
 ִּכי יַָדְעִּתי ַרִּבים ִּפְׁשֵעיֶכם ַוֲעֻצִמים ַחּטֹאֵתיֶכם :in 5:12a–c is clearly evident in the ‘I-you’ speech יְִׂשָרֵאל
(for I knew your transgressions were many and your sins were numerous).365 These remarks 
are enough to cause deep anxiety among ֵבית יְִׂשָרֵאל, as the realization dawns that not even a 
single offence escapes the Lord’s scrutiny. The implication is that sins committed would 
bring their own consequences, and though no specific punishment is stated, it is likely that it 
would be commensurate with the gravity of the sins. 
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(iii) the Lord’s passionate call to ֵּבית יְִׂשָרֵאל 
Despite Israel’s many transgressions, the Lord truly longs for their return to himself. 
Remaining hopeful of their repentance, he is prepared to forgive their faithlessness and their 
rejections of his commands. His greatest wish is for their survival as attested by the clauses 
seek me and live )ִּדְרׁשּונִי ִוְחיּו(  in 5:4b–c. Failure to do so would lead to the kind of despair 
alluded to in 5:3b–f. To emphasise the point, ֵבית יְִׂשָרֵאל is advised against going to Bethel, 
Gilgal or Beersheba, and is made aware of the disasters which are about to befall these 
places (for Gilgal certainly goes into exile and Bethel will come to nothing) in 5:5d–e. This 
advice is designed not only to act as a deterrent, but more so to provide encouragement to 
Israel to mend its ways and survive. 
(iv) the Lord desires justice and righteousness and not mere religious practices 
The Lord expects not merely the performance of religious practices, but the strict 
observance of moral principles. Unit 5:21a–27b depicts what the Lord does not appreciate 
and what he values. 
5:21a–b the Lord hated (ָמַאְסִּתי + ָׂשנֵאִתי) – the feasts of Israel (ַחֵּגיֶכם). 
5:21c the Lord will not enjoy ( ַא ָאִריח ) – the smell of Israel’s assemblies 
 .(ְּבַעְּצרֵֹתיֶכם)
5:22a–b the Lord will not be pleased with (א ֶאְרֶצה ) – Israel’s burnt offering and gifts 
 .(עֹלֹות ּוִמנְחֵֹתיֶכם)
5:22c  the Lord will not look on (א ַאִּביט ) – Israel’s peace-offering of fatlings 
( יֵאיֶכםְוֶׁשֶלם ְמרִ  ). 
5:23a  the Lord commands them to take away (ָהֵסר ֵמָעַלי) – the tumult of songs 
 (ְוֶׁשֶלם ְמִריֵאיֶכם)
5:23b  the Lord will not give ear to (א ֶאְׁשָמע ) – the melody of the harp (  .(ְוזְִמַרת נְָבֶלי
Of themselves, the liturgical actions of Israel are not bad. However, when detached from the 
moral norms of daily life, they are not valued by the one to whom they are offered.366 The 
command of the Lord (5:24), after the rejection of these cultic practices, points to this fact. 
Needless to say, the absence of justice and righteousness should be the principal argument 
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used for the rejection of these cultic practices (5:21–27).367 In the absence of social justice 
their actions become objects of scorn. As the chosen people, the Lord’s rejection comes as a 
great blow to the Israelites. The rhetorical question in 5:25a–b (did you bring me sacrifices 
and offering for forty years in the wilderness, house of Israel?) acts as a reminder to Israel 
of the period in the desert. The litany of rejections seen in 5:21a–23b, culminates in exile, 
for those engaged in insincere religious worship (5:27a). However, amidst all the rejections 
and expressions of dissatisfaction, it is encouraging to hear the invitation to support justice 
and righteousness. 
5:24a   ַַּמיִם ִמְׁשָּפטְויִַּגל ּכ  (may justice roll down like waters)  
5:24b  ּוְצָדָקה ְּכנַַחל ֵאיָתן (and righteousness like an ever-flowing stream) 
In this way, the Lord proposes an alternative to meaningful sacrifices and offerings. Change 
in the observance of justice and righteousness is the primary concern. Justice and 
righteousness should never again be overturned and toppled (5:7a–b), but should flow 
endlessly.368 The sentiment expressed in 5:24a echoes the demand to establish justice made 
in 5:15c. 
Based on the above analysis of the communication by the Lord it is evident that the 
relationship between the Lord and the house of Israel is rather tense. On the one hand, the 
Lord announces that disasters (5:3b–f), wailing (5:16b–17a), exile (5:27a, 6:7b, 8e), 
annihilation (6:11a–12d) and invasion (6:14a–f) are to befall the house of Israel. On the 
other hand, he invites the house of Israel to live by seeking him (5:4b–c). He despises 
Israel’s religious offerings (5:21a–23b), abhors the pride of Jacob (6:8c) and hates Jacob’s 
palace (6:8d). On the contrary, he requires acts of justice and righteousness (5:24a–b) from 
the house of Israel. The Lord knows that the transgressions of Israel are many and their sins 
are numerous (5:12a–c). Therefore, he admonishes the house of Israel to seek him and to 
live (5:4a–b). Therefore, it is possible to assert that the Lord’s communication with the 
house of Israel is emphatic. At the same time, it can also be said that he approaches the 
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house of Israel with great affection. In other words, the aim of the many afflictions 
announced against the house of Israel is never to bring about their destruction, but rather to 
save them. 
 In the communications about the character the Lord, the prophet and the text-
immanent author take the initiative in describing the role of the Lord. 
(i) the Lord is described as being all-powerful 
First of all, in 5:6d–e the prophet expressed his wish that the Lord would not act as an all-
consuming fire in the house of Joseph, a fire that no one in Bethel would be able to 
extinguish ( ֵאל־ְמַכֶּבה ְלֵבית־ְוֵאין  The implication is that no god in Bethel is powerful .(ְוָאְכָלה 
enough to quench the fire of the Lord of Israel.369 A more detailed description of the Lord is 
given in 5:8a–9b. The prophet presents the Lord as very powerful, not just over a small land 
or over a small part of the world, but with regard to everything. 
 he creates the Pleiades and Orion (5:8a). 
 he can turn the dark into the morning (5:8b). 
 he can also darken the day into night (5:8c). 
 he calls for the waters of the sea (5:8d) and poures them out over the face of the earth 
(5:8e).370 Calling out the waters of the sea alludes to the great flood in the days of 
Noah.371 
 he causes violence upon the strong and destroys their fortresses (5:9a–b). 
All these descriptions of the Lord are emphasised by the prophetic declaration יְהָוה ְׁשמֹו (the 
LORD is his name) in 5:8f. It is a powerful climax to all that is said about the Lord in 5:8a–e 
and engenders awe. Various examples of the Lord’s power occur in this passage: 
The Lord is his name, who makes the Pleiades and Orion; the creator of the entire universe. 
The Lord is his name, who turns the shadow of death into the morning and day into night; he 
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can bring salvation even in the darkest of situations. Moreover, he can bring destruction just 
as he can change day into darkest night. The implied idea is that the Lord is so sovereignly 
powerful that he could change the destiny of Israel from good fortune to distress and vice 
versa.372 The Lord is his name who calls for the waters of the sea and poures them out over 
the face of the earth; this confirms the power of the Lord to bring destruction. The Lord is 
his name, is the mightiest, and he can destroy even the strong. He can do everything, 
namely, create, save and destroy; for he is the Lord; the LORD is his name (יְהָוה ְׁשמֹו). If the 
Lord possesses such great powers, he can certainly prevail in a small part of the world, the 
land of Israel.373 By depicting the Lord in this way, the prophet reminds his listeners that: 
 Because he is so powerful, any warning given by the Lord should be taken seriously. 
 This necessitates the urgent need to respond positively. Since the Lord is omnipotent 
the command of the prophet to seek the Lord in 5:6a gains emphasis. His invitation is 
continued in 5:14a–15d where the house of Israel is called to amend its ways by seeking 
good, hating evil (5:14a–b, 15a–b) and by establishing justice (5:15c). 
 A positive response will bring the assurance that ֵהי ְצָבאֹות־יְהָוה ֱא  (the LORD, the GOD 
of hosts) will accompany them (5:14e) and will be gracious to the remnant of Joseph 
(5:15d). 
 Such a display of the power of the Lord induces awe and shock, thereby rendering 
the prudent in 5:13 speechless.374 
Because the Lord is all-powerful, he is mightier than Sakkuth and Kaiwan,375 the gods 
mentioned in 5:26a–b. It is sarcastically mentioned that, while they are in the sedentary state 
of being carried, they are left powerless. The glorifying description of the Lord in the 
expression God of hosts is his name is the direct opposite of the description of Sakkuth and 
Kaiwan in 5:26. It is also correct to infer from the text that the Lord who is able to act like a 
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fire cannot be quenched by other gods in Bethel (5:6c–e). There is a reminder here too that 
when the Lord acts like fire, there is no one in Bethel, even among the gods, capable of 
quenching the fire. 
(ii) day of the Lord as woe 
The prophet describes יֹום יְהָוה (day of the LORD) in a way that is totally different to the 
expectation of the people. In 5:18d–e and 20a–d he describes יֹום יְהָוה as a day of darkness 
( ) and not light (חֶֹׁש אֹור־א ). Moreover, he depicts this day as a day of never-ending disasters 
including loss of life; like a man who flees from a lion but meets a bear, and who enters his 
house for safety but is bitten by a snake (5:19a–e).376 This recalls the imagery of the rescue 
of ‘some pieces’ from the mouth of the lion in 3:12, conveying the message that escaping 
danger is ultimately impossible.377 Having great expectations of the day of the Lord, despite 
not having atoned for previous wrongdoing is utter folly. Complete darkness awaits those 
who fail to heed the warnings from the Lord. 
(iii) divine names, divine speech formulas and divine expressions 
The prophet and the text-immanent author use various divine names, divine speech formulas 
and divine expressions when referring to the Lord. The table below outlines these names, 
formulas and expressions: 
divine names divine formulas divine expressions 
 (5:8f) יְהָוה ְׁשמֹו (5:3a) ִּכי כֹה ָאַמר ֲאדֹנָי יְהִוה (5:3a, 8a) ֲאדֹנָי יְהִוה
 ,5:4a, 6a, 17c, 27b) יְהָוה
6:11a) 
 ִּכי כֹה ָאַמר יְהָוה ְלֵבית יְִׂשָרֵאל
(5:4a) 
 (5:18b–c, 20a) יֹום יְהָוה
ֵהי ְצָבאֹות־יְהָוה ֱא  (5:14e, 
15d, 6:8b, 14c) 
ֵהי ְצָבאֹות ֲאדֹנָי־ָלֵכן ּכֹה ָאַמר יְהָוה ֱא  
(5:16a) 
ֵהי ְצָבאֹות ְׁשמֹו־ֱא  (5:27c) 
ֵהי ְצָבאֹות ֲאדֹנָי  יְהָוה ֱא
(5:16a) 
 (6:8a) נְִׁשַּבע ֲאדֹנָי יְהִוה ְּבנְַפׁשֹו (5:17c, 27b) ָאַמר יְהָוה
ֵהי ְצָבאֹות־נְֻאם  יְהָוה ֱא  (6:8b, 14c) א ְלַהזְִּכיר ְּבֵׁשם יְהָוה  (6:10k) ִּכי 
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21:6–9 and Jer 8:17. See Martin Beck, Der “Tag YHWHs” im Dodekapropheton: Studien im Spannungsfeld 
von Traditions- und Redaktionsgeschichte, BZAW 356 (Berlin: de Gruyter, 2005), 61. 





 Of the various names used to denote the Lord, the one most frequently seen is the 
Tetragrammaton יְהָוה (LORD), which appears five times (5:4a, 6a, 17c, 27b and 6:11a). Next 
comes ֵהי ְצָבאֹות־יְהָוה ֱא  (Lord, GOD of hosts), which occurs four times in all (5:14e, 15d, 6:8b 
and 14c). It is also seen with the addition of ֲאדֹנָי following the name in 5:16a. It is generally 
agreed that the extraordinary length of the divine naming ( ֵהי ְצָבאֹות־יְהָוה ֱא ), attached to יְהָוה, 
adds a certain solemnity to the name and presents the Lord as someone exuding power and 
authority, and around whom there is a great sense of awe. However, the contexts in which 
the name is used can be very different. For instance, in 5:14e and 25d, in return for fulfilling 
the request to love good, to hate evil and to establish justice, the prophet promises the 
accompaniment and graciousness of the Lord, God of hosts. In 5:16a, 6:8b and 14c, it is 
employed in the context of the swearing of a divine oath with the purpose of inflicting 
punishment. While the requests made in the former case have not been fulfilled, many of the 
divine punishments promised in the latter have been inflicted. Finally ֲאדֹנָי יְהִוה (Lord GOD) is 
used twice, once in 5:3a and again in 5:8a. 
 The divine speech formulas serve to introduce or conclude a divine speech, each of 
them giving emphasis to the speeches of the Lord. The Lord’s announcement concerning a 
disaster in the form of depopulation in 5:3a is introduced by the formula ִּכי כֹה ָאַמר ֲאדֹנָי יְהִוה, 
while the formula ִּכי כֹה ָאַמר יְהָוה ְלֵבית יְִׂשָרֵאל in 5:4a introduces the invitation of the Lord to 
the house of Israel to seek him. The formulas ֵהי ְצָבאֹות ־ָלֵכן ּכֹה ֲאדֹנָיָאַמר יְהָוה ֱא  in 5:16a and 
ֵהי ְצָבאֹות־נְֻאם יְהָוה ֱא  in 6:8b and 14c contain the same divine naming ֵהי ְצָבאֹות  These .יְהָוה ֱא
formulas provide an introduction to the speech of the Lord to the house of Israel and come 
directly before the announcements of lamentation, exile, and invasion. The formula ָאַמר יְהָוה 
found twice in both 5:17c and again in 27b, concludes the speeches of the Lord in both 
5:16b–17b and 21a–27a. 
 The divine expressions יְהָוה ְׁשמֹו (LORD is his name) in 5:8f and ֵהי ְׁשמֹוְצָבאֹות ־ֱא  (the 
LORD, God of hosts is his name) in 5:27b–c are emphatic in tone. The prophetic declaration 
 in 5:8f is a fitting climax to the detailed description of the Lord, as it presents him as יְהָוה ְׁשמֹו
the fully-fledged character in 5:8a–e.378 Through the addition of ְצָבאֹות, the text-immanent 
author gives added emphasis to the speech of the Lord in 5:21a–27a. It is worth mentioning 
                                                          





that the expressionsיְהָוה ְׁשמֹו and ֵהי ְצָבאֹות ְׁשמֹו־ֱא  are the antithesis of the expression ר א ְלַהזְִּכי
 .not to remember in the name of the LORD) in 6:10k) ְּבֵׁשם יְהָוה
Briefly, in communication about the Lord, he is described as one with great powers in terms 
of his acts of creation (he creates the Pleiades and Orion), his act of changing affliction to 
salvation (as turning the shadow of death into morning), and his act of sending a deluge of 
destruction (as turning day into night and calling upon the waters of the sea). The Lord 
described here is not like the gods Sakkuth or Kaiwan who are powerless and must be 
carried everywhere they go. The Lord can do all things, the implication being that Israel 
must take the Lord’s warning seriously and is obliged to respond positively to his call. Thus 
the prophet strongly recommends them to seek the Lord and to do so in the following ways: 
to seek and love good, to hate evil and to establish justice. The prophet also depicts the day 
of the Lord as full of woe with complete darkness, which is contrary to the expectation of 
the people. 
Observing the relationship between the communication by the Lord and the communication 
about the Lord (by the prophet and text-immanent author) is helpful in determining the role 
of the Lord as they are closely related and complementary on many levels. It is evident that 
the Lord has found out that the sins of the house of Israel are manifold (5:12a–c) and, 
consequently, many warnings in the form of depopulation (5:3b–f), lamentation (5:16b–
17b), annihilation (6:11b–12d) and invasion (6:14a–f) are directed against them. Even 
though the prophet does not mention the consequences of any of these divine verdicts, he 
emphasizes in the communication about the Lord that these warnings must be taken 
seriously. Amid the many warnings announced, the Lord invites the house of Israel very 
personally and passionately to seek him and to live (5:4b–c) and advises them not to seek 
Bethel, Gilgal or Beersheba (5:5a–d). Interestingly, the prophet employs the same 
vocabulary as in the communication by the Lord, and encourages the house of Israel to seek 
the Lord and live (5:6a–b). By despising Israel’s varied and numerous religious practices 
(5:21a–23b), the Lord tells that what is required is more than mere religious observance: 
there is a burning need to practise justice and righteousness (5:24a–b).379 The prophet also 
                                                          
379 McKeating remarks that for the Israelite righteousness has a wider meaning than only justice or rectitude. It 
involves benevolence and kindness towards the weak, to protect them and vindicate the innocent. McKeating, 





makes accusations against the house of Israel for turning justice into poison and casting 
down righteousness (5:7a–b, 10a–d, 11b–c, 12d–f; 6:12c–d). In sum, both the 
communication by the Lord and the communication about the Lord are complementary and 
emphatically express that the divine judgement is imminent but, nevertheless, that the Lord 
wants the house of Israel to seek him and to live. 
  
                                                                                                                                                                                  
exact, giving each person his due. Righteousness implies benevolence, kindness, generosity … righteousness is 




JUDGEMENT AND RESTORATION 
The last three chapters in the book of Amos are primarily an account of five visions received 
by the prophet Amos (7:1a–9:4), each containing divine judgements made against Israel. 
Even though in the first two visions the Lord relents from sending locusts (7:3a–c), and then 
fire (7:6a–c) upon Israel, he subsequently withdraws from that decision not to inflict 
punishments, firmly declaring that never again will he pardon them (7:8h–i and 8:2h–i). The 
reasons for the punishments are enunciated in the prophetic speech in 8:4a–14f. The 
narration of the Amaziah–Amos confrontation, coming between the third and fourth visions, 
introduces the egotistical high priest of Bethel, Amaziah, who attempts to intimidate Amos, 
the chosen prophet of the Lord, into rejecting the command of the Lord himself. In relation 
to the people of Israel, Amaziah’s conspiracy against Amos (7:10a–17f), the oppression of 
the most vulnerable (8:4b–c, 6a–b), hypocritical behaviour – religious observance and 
commercial enterprise – (8:5b–e), falsely obtaining money through deception (8:5b–h), and 
the worship of false gods (8:14a–g) are listed among their major transgressions and the 
reasons for the resultant punishments. Nevertheless, the final part of the book sees the return 
of the Lord’s favour upon Israel (9:11a–15d). The promise is that, despite Israel’s repeated 
shows of unfaithfulness, the Lord will build up a new Israel. Promises of restoration, in 
place of talk of destruction, enhance the final verses of the book. The intention behind the 
proclamations of punishments is to bring about repentance and conversion, not annihilation. 
















































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































The syntactic units within Amos 7:1–9:15 are outlined in the table below. 


















































































The book of Amos contains five visions in all, with the first, second and third being 
arranged as units 7:1a–3c, 7:4a–6c and 7:7a–9c respectively, and which together form 7:1a–
9c, the first major unit. All three visions exhibit grammatical similarities, and remarkable 
among these is the structural parallelism between the first and the second.380 The table below 
illustrates these similarities. 









 ּכֹה ִהְרַאנִי ֲאדֹנָי יְהִוה
(thus the Lord GOD 
showed me, 7:1a) 
  ּכֹה ִהְרַאנִי ֲאדֹנָי יְהִוה
(thus the Lord GOD 
showed me, 7:4a) 
 ּכֹה ִהְרַאנִי
(thus he showed 
me, 7:7a) 
futurum instans ְוִהּנֵה +יֹוֵצר 
(7:1b) 
קֵֹרא+ ְוִהּנֵה  
(7:4b) 
נִָּצב+ ְוִהּנֵה  
(7:7b) 













 ִמי יָקּום יֲַעקֹב ִּכי ָקטֹן הּוא
(how can Jacob 
stand? for he is small) 
(7:2g–h) 
הּואִמי יָקּום יֲַעקֹב ִּכי ָקטֹן   
(how can Jacob 




response א ִתְהיֶה   
(it shall not be) 
(7:3b) 
א ִתְהיֶה־ַּגם ִהיא   






  ָאַמר יְהָוה
(said the LORD) 
(7:3c) 
יְהִוהָאַמר ֲאדֹנָי    




                                                          
380 The parallelism, a feature of the first and second visions is widely discussed in the various commentaries 
and other literary studies. For instance, see Andersen and Freedman, Amos: A New Translation with 
Introduction, 745, remarks that the second vision is a twin of the first; Harper, A Critical and Exegetical 
Commentary on Amos and Hosea, 159, comments that the first and second are rigorously parallel from 





 All three visions recorded in the first major unit have similar opening markers ּכֹה
 thus he showed) ּכֹה ִהְרַאנִי thus the Lord GOD showed me) in 7:1a and 4a and) ִהְרַאנִי ֲאדֹנָי יְהִוה
me) in 7:7a. The qatal-form with the first person suffix ִהְרַאנִי (showed me)381 attached to it is 
notable and confirm that the visions have been received from the Lord.382 
 All the three introductory markers are followed by a futurum instans, a ִהּנֵה + 
participle construction suggesting something is about to happen, namely, יֹוֵצר  + ְוִהּנֵה in 7:1b, 
קֵֹרא  + ְוִהּנֵה in 7:4b and נִָּצב  + ְוִהּנֵה in 7:7b. 
 The verbs in wayyiqtol-forms in 7:2d, 4e, 5a, 8a, 8d and 8f form a Sproßerzählung. 
The wayyiqtol-form in 7:2d is a continuation of the qatal-form in 7:1a, the wayyiqtol-forms 
in 7:4e, 5a are an extension of the qatal-form in 7:4a and the wayyiqtol-forms in 7:8a, 7:8d 
and 7:8f are an extension of the qatal-form in 7:7a. 
 Each of the ִהּנֵה clauses is followed by a vision (7:1b–2c, 4b–f, 7b–c) and a dialogue 
between an ‘I’-figure and the Lord. However, a slight change occurs in the third vision, 
namely, the ‘I’-figure is revealed to be Amos. 
 An identical interrogative sentence (with the same structure and vocabulary) by an 
‘I’-figure is found in the first two visions (7:2g–h, 5d–e),383 but not in the third. 
 The response of the Lord to the interrogation (7:3a–b and 6a–b) is the same in both 
case. 
 A concluding divine speech formula is a characterization of the first two visions 
(7:3c, 6c), however the third vision has no such marking.384 
The first three visions are briefly interrupted by the narrative wayyiqtol in 7:10a where, 
however, the wayyiqtol-form ַוּיְִׁשַלח (sent) is not a Sproßerzählung. It is not a continuation 
but an elaboration of the wayyiqtol-forms in the first three visions (7:1a–9c). This implies 
                                                          
381 The accounts of all five visions are introduced in the first person. See Marc Zvi Brettler, “Redaction, 
History, and Redaction-History of Amos in Recent Scholarship,” in Kelle and Moore, Israel’s Prophets and 
Israel’s Past, 101. 
382 These visions emanate from the Lord, as confirmed by the hiphil-form of ראה (cf. Jer 24:1 and Zech 3:1). 
See Mark J. Boda, Exploring Zechariah, Volume 2: The Development and Role of Biblical Traditions in 
Zechariah, ANEM 17 (Atlanta, GA: SBL Press, 2017), 94. 
383 Beckman, Williams’ Hebrew Syntax, 52, mentions that ִמי is used as an interrogative adverb in Amos 7:2 and 
7:5. 





that 7:10a–17f forms the second major unit where the Amaziah–Amos encounter is 
described using wayyiqtol-forms.385 This narrative section contains the three distinct, yet 
connected, direct speech units 7:10b–11c, 7:12a–13d and 7:14a–17f. 
The first direct speech in 7:10b–11c, which contains the verbum dicendi ָאַמר preceded by the 
preposition  ְל, serves as an introduction to the communication of Amaziah. Amaziah’s words 
to Jeroboam follow in 7:10c–11c. It is an embedded speech containing an alleged quotation 
of Amos by Amaziah (7:11b–c) with an introduction ִּכי־כֹה ָאַמר ָעמֹוס (for thus Amos said) in 
7:11a. The second direct speech recorded in 7:12a–13d is also a speech of Amaziah. 
However, it is marked as a new direct speech because of the presence of a new verbum 
dicendi in wayyiqtol-form (ַוּיֹאֶמר, said) in 7:12a. In this direct speech, the fact that Amaziah 
addresses Amos as a seer is attested by the use of the vocative חֹזֶה in 7:12b. The third and 
final direct speech recorded in this unit, which is one by Amos to Amaziah, occurs in 7:14a–
17f. The introductory speech marker, the verbum dicendi in wayyiqtol-form (ַוּיֹאֶמר, said) is 
identical to that in 7:12a. 
The direct speech in 7:14c–17f can be divided into two parts, 7:14c–15d and 16a–17f, each 
containing an embedded direct speech, 7:15c–d and 16b–17f, which are not, however, on the 
same level. The direct speech in 7:15c–d is a speech of the Lord (and the LORD said to me). 
It is introduced by the verbum dicendi ַוּיֹאֶמר in wayyiqtol-form, a Sproßerzählung (7:15b). 
On the contrary, in 7:16b–17f it is not the Lord who is speaking; here the Lord is presented 
in the third person form ְוַעָּתה ְׁשַמע ְּדַבר־יְהָוה (well then, hear the word of the LORD) with the 
verb in the imperative form. It is interesting to note two opposing embedded speeches, the 
first by Amaziah (7:16c–d) and then one by the Lord (7:17b–f), attested by the words of 
Amos, ַאָּתה אֵֹמר (you constantly say, 7:16b) and  ַר יְהָוהָלֵכן ּכֹה־ָאמ  (therefore, the LORD said 
thus, 7:17a) respectively. 
                                                          
385 For a discussion on the narrative in Amos 7:10–17, see Peter R. Ackroyd, “A Judgment Narrative between 
Kings and Chronicles? An Approach to Amos 7:9–17,” in Canon and Authority: Essays in Old Testament 

















embedded direct speech 











































The qatal construction in 8:1a ּכֹה ִהְרַאנִי ֲאדֹנָי יְהִוה (thus the Lord GOD showed me) heralds the 
beginning of a new unit that extends to 9:4d, the third major unit. This direct speech unit can 
be divided into three parts: the first and final parts 8:1a–3e, and 9:1a–4d, being accounts of 
the fourth and fifth visions respectively, while 8:4a–14g is a prophetic invitation to listen to 
the word of the Lord. 
The first part 8:1a–3e, begins with the formula ּכֹה ִהְרַאנִי ֲאדֹנָי יְהִוה, a formula already used in 
7:1a (first vision), 7:4a (second vision) and 7:7a (third vision). This is an indicator that the 
fourth vision begins in 8:1a. Then, as in the first, second and third visions, it is followed by a 
 clause. However, the dialogue within the vision, which is similar to, and in parts ִהּנֵה
identical to that in the third vision, differs from that in the first and second visions.386 The 
conversation is commenced, not by the ‘I’-figure as in the first and second visions, but by 
                                                          
386 Repeated verbatim are 7:8) ָמה־ַאָּתה רֶֹאה ָעמֹוסb–c (third vision) and 8:2b–c (fourth vision)) and  א־אֹוִסיף עֹוד
 :7:8h–i (third vision) and 8:2h–i (fourth vision)). See Paul R. Noble, “Amos and Amaziah in Context) ֲעבֹור לֹו
Synchronic and Diachronic Approaches to Amos 7–8,” CBQ 60 (1998): 427. See also Boda, Exploring 
Zechariah, Volume 2, 94. In these two visions, the Lord invites the prophet to respond to the question ראה 





the Lord. The introduction to the embedded speech ַוּיֹאֶמר (and he said) in 8:2a is in 
wayyiqtol-form and is a Sproßerzählung. Two further Sproßerzählungen occur in 8:2d and 
8:2f. The wayyiqtol-form ַוּיֹאֶמר in 8:2f is, just as in 8:2a, a he-narration while the verb ָואַֹמר 
(and I said) in 8:2d is an I-narration. The occurrence of the verbless divine speech formula 
 in 8:3b, though not in the same tense as the formulas in the first and second (נְֻאם ֲאדֹנָי יְהִוה)
visions (ָאַמר יְהָוה in 7:3c and ָאַמר ֲאדֹנָי יְהִוה in 7:6c), establishes a connection with them. The 
third vision has no such formula. 
8:1a–3e can be summarized as follows: 
 The qatal construction (ּכֹה ִהְרַאנִי ֲאדֹנָי יְהִוה) of the opening marker corresponds to that 
of the first, second and third vision. The first person suffix attached to the qatal-form (ִהְרַאנִי) 
serves to confirm it as a vision. 
 A macro syntactic marker ִהּנֵה immediately follows the qatal clause. 
 A Sproßerzählung marked by wayyiqtol-forms occurs in 8:2a (8:2 ,(ַוּיֹאֶמרd (ָואַֹמר) and 
8:2f (ַוּיֹאֶמר). 
 Three embedded direct speeches are found: (i) 8:2b–c and (ii) 8:2g–3a, both 
introduced by the discursive verb ַוּיֹאֶמר and (iii) 8:2e, introduced by ָואַֹמר. 
 The expression ַּבּיֹום ַההּוא (on that day) indicates the occurrence of a temporal phrase 
(8:3a). 
Though the vision ends in 8:3e, the imperative verbal form in 8:4a extends the direct speech 
begun in 8:1a. The second part 8:4a–14g is a prophetic speech set between the fourth and 
fifth visions. It features many embedded direct speeches, the first of which is in 8:5b–6c, 
and is introduced by the verbum dicendi (ֵלאמֹר) in 8:5a. The speech starts with the 
interrogative particle (ָמַתי) and the main communication is built upon verbs in yiqtol-forms 
 ,ַהגְִּדיל ,ַהְקִטין) and a number of infinitive construct verbal forms (נְַׁשִּביר ,ְונְִפְּתָחה ,ְונְַׁשִּביָרה ,יֲַעבֹר)
 ,Two of the four verbs in yiqtol-forms are cohortative. A second embedded speech .(ְקנֹות ,ַעֵּות
which occurs in 8:7a–9b, is a direct solemn speech of the Lord. The discursive verb  ַענְִׁשּב  
marks the introduction to the direct speech. The oath of the Lord contains the rhetorical 
question א ִתְרַּגז ָהָאֶרץ-ַהַעל זֹאת   (shall not the earth tremble on this account) in 8:8a, the 





verbal forms, ְוָאַבל in 8:8b, ְוָעְלָתה in 8:8d, ְונִגְְרָׁשה in 8:8e, ְונְִׁשְקָעה in 8:8f and ְוָהיָה in 8:9a. The 
divine speech formula נְֻאם ֲאדֹנָי יְהִוה ends the speech in 8:9b and hence a third embedded 
speech occurs in 8:9c–10f. Nevertheless, it is the continuation of the speech started in 8:7b. 
A same wᵉqatal verbal perspective continues to communicate actions in sequence. It is worth 
noting that all the verbs in wᵉqatal-forms are in first person forms (ְוָהַפְכִּתי ,ְוַהֲחַׁשְכִּתי ,ְוֵהֵבאִתי, 
 with the Lord’s personal intervention adding emphasis to the words of (ְוַׂשְמִּתיהָ  and ְוַהֲעֵליִתי
warning.387 The appearance of the new direct speech marker  ִּנֵהה  in 8:11a, indicates that the 
previous embedded speech has ended in 8:10f. The temporal clause ִהּנֵה יִָמים ָּבִאים (behold, 
the days are about to come) in 8:11a is immediately followed by the conclusion marker נְֻאם
 says the Lord GOD) in 8:11b. Yet another embedded speech begins in 8:11c, but) ֲאדֹנָי יְהִוה
does not, however, continue to 8:11d–12d, where there is a shift from first person form 
 ,which occurs in 8:13a ,(ַּבּיֹום ַההּוא) The temporal phrase .(ִּדְבֵרי יְהָוה) to third person (ְוִהְׁשַלְחִּתי)
is followed by the final embedded speech in 8:14c–e, which is introduced by the verbum 
dicendi in wᵉqatal-form (ְוָאְמרּו) in 8:14b. 
The syntactic observations on the second part (8:4a–14g) can be summarized as follows: 
 Unit 8:4a–14g is placed between the fourth and fifth visions. 
 It includes many embedded direct speeches: (i) 8:5b–6c: verbum dicendi ֵלאמֹר in 
8:5a, (ii) 8:7a–9b: verbum dicendi נְִׁשַּבע in 8:7a, (iii) 8:9c–10f: no verbum dicendi; however, 
it is remarkable for the continued occurrence of five first person verbs in wᵉqatal-form, (iv) 
8:11a: no verbum dicendi; direct speech marker ִהּנֵה, (v) 8:11c: no verbum dicendi; but a first 
person verb in wᵉqatal-form, (vi) 8:14c–e: verbum dicendi ְוָאְמרּו in 8:14b. 
 Occurrences of two interrogative particles: ָמַתי in 8:5b, and  ֲה in 8:8a. 
 Two concluding formulas נְֻאם ֲאדֹנָי יְהִוה in 8:9b and in 8:11b attesting to the embedded 
speeches. 
 Occurrences of three temporal phrases:  ַּבּיֹום ַההּואְוָהיָה  in 8:9a, ִהּנֵה יִָמים ָּבִאים in 8:11a 
and ַּבּיֹום ַההּוא in 8:13a. 
                                                          






The third part, 9:1a–4d, records a vision, as attested by the introductory marker ָרִאיִתי ֶאת־ֲאדֹנָי 
(I saw the Lord) in 9:1a. Though the opening marker is different in form from the 
introductory marker in the first four visions, all five have the same root, the verb ָרָאה (to 
see), thus confirming 9:1a–4d to be a vision. Unlike the other visions, the participle clause 
 The .ִהּנֵה immediately following is without the discursive particle (נִָּצב ַעל־ַהִּמזְֵּבחַ )
Sproßerzählung ַוּיֹאֶמר occurs in 9:1c and functions as a verbum dicendi to the embedded 
speech in 9:1d–4d. The embedded speech in this vision is not in dialogue form, which 
differentiates it from the previous recorded visions. It is the Lord who delivers this speech, 
as attested by the verbum dicendi ַוּיֹאֶמר which takes its subject from clause 9:1a ( ִאיִתי רָ 
) The use of the imperative verb .(ֶאת־ֲאדֹנָי  at the beginning of the Lord’s speech makes (ַה
this vision unique. The communication then follows with a series of verbs in yiqtol-forms, 
namely, ְויְִרֲעׁשּו in 9:1e, ֶאֱהרֹג in 9:1g, יָנּוס in 9:1h, יִָּמֵלט in 9:1i, יְַחְּתרּו in 9:2a, ִתָּקֵחם in 9:2b, יֲַעלּו 
in 9:2c, אֹוִריֵדם in 9:2d, יֵָחְבאּו in 9:3a, ֲאַחֵּפׂש in 9:3b, יִָּסְתרּו in 9:3d, ֲאַצֶּוה in 9:3e, יְֵלכּו in 9:4a and 
 in 9:1f, and with four qatal-forms (ּוְבַצַעם) in 9:4b, as well as the infinitive construct ֲאַצֶּוה
 in 9:3c, 9:3f, 9:4c and 9:4d respectively. Out of a total of (ְוַׂשְמִּתי and ַוֲהָרגַָתם ,ּונְָׁשָכם ,ּוְלַקְחִּתים)
14 yiqtol-forms, six are x-yiqtol, where x stands for a prepositional phrase. It is interesting to 
note the two kinds of parallelism within this embedded speech. Clauses 9:2a, 2c, 3a, 3d and 
4a are parallel, likewise 9:2b, 2d, 3b, 3e, 4b and 4d. The first kind of parallelism is formed 
from the joining together of the conjunction ִאם and the yiqtol-form. The second type of 
parallelism is formed from the combination of a preposition ִמן attached to the adverb ָּׁשם 
followed by a first person yiqtol-form. Both types of parallelism are shown in the table 
below: 
parallelism one parallelism two 
ִבְׁשאֹול יְַחְּתרּו־ִאם  (9:2a) 9:2) ִמָּׁשם יִָדי ִתָּקֵחםb) 
יֲַעלּו ַהָּׁשַמיִם־ִאם  (9:2c) 9:2) ִמָּׁשם אֹוִריֵדםd) 
יֵָחְבאּו ְּברֹאׁש ַהַּכְרֶמל־ִאם  (9:3a) 9:3) ִמָּׁשם ֲאַחֵּפׂשb) 
יִָּסְתרּו ִמּנֶגֶד ֵעינַי ְּבַקְרַקע ַהּיָם־ִאם  (9:3d) ַהּנָָחׁש־ִמָּׁשם ֲאַצֶּוה ֶאת  (9:3e) 





The following is a summary of the syntactic elements found in the third part (9:1a–4d): 
 The verbal clause ָרִאיִתי ֶאת־ֲאדֹנָי having the verb ָרָאה as its root corresponds to the first 
four visions confirming that the fifth vision commences with it. 
 Unlike the other visions, the fifth vision has no ִהּנֵה particle. 
 A Sproßerzählung can be found in 9:1c. 
 In contrast to the other visions, the discourse part in the fifth vision is a monologue; 
the Lord speaks, however there is no rejoinder. 
 The occurrence of an embedded speech (9:1d–4d) introduced by ַוּיֹאֶמר in 9:1c. 
 Examples of parallelism can be found within the embedded speech 9:1d–4d. 
The fourth and final major unit 9:5a–15d has three divisions, 9:5a–6e, 9:7a–f and 9:8a–15d. 
(i) 9:5a–6e: the initial clause of unit 9:5a–6e is noteworthy, as the divine naming אדֹנָי יְהִוה
 the Lord GOD of hosts) in 5a is a casus pendens. Placed at the beginning of the) ַהְּצָבאֹות
sentence it is given prominence and is closely associated with what is to follow. The 
participle verb preceded by a ה relativum ( ַַהּנֹוגֵע) in 9:5b confirms the connection to the casus 
pendens. Next comes a Sproßerzählung (ַוָּתמֹוג), which in turn is followed by a series of verbs 
in participle form (ַהּקֵֹרא ,ַהּבֹונֶה ,יֹוְׁשֵבי), in wᵉqatal-form (ְוָׁשְקָעה ,ְוָעְלָתה ,ְוָאְבלּו), in qatal-form 
 a ,(ַוּיְִׁשְּפֵכם) and in wayyiqtol-form ,(ַוֲאגָֻּדתֹו ַעל־ֶאֶרץ) with a prepositional phrase (יְָסָדּה)
Sproßerzählung. It is noticeable that all verbs in participle form in 9:5a–6e, with the 
exception of clause 9:5e, are prefaced with the ה relativum. This unit, begins with a casus 
pendens and, containing the Tetragrammaton (יְהָוה), ends with an asyndetic nominal clause 
in 9:6e. 
Briefly, the syntactic peculiarities in the first division (9:5a–6e) are: 
 Occurrence of a casus pendens in 9:5a. 
 Occurrence of the Sproßerzählungen (ַוָּתמֹוג) in 9:5c and (ַוּיְִׁשְּפֵכם) in 9:6d. 
 A series of verbs in participle form and wᵉqatal-form describes the Lord. 
 The description of the Lord concludes with a nominal expression in asyndetic form, 





(ii) 9:7a–f: the presence of the second person pronoun (ַאֶּתם), the first person suffix (ִלי), the 
vocative (ְּבנֵי יְִׂשָרֵאל) and the concluding divine speech formula (נְֻאם־יְהָוה) initiates a direct 
speech in 9:7a–f, and distinguishes it from the former unit 9:5a–6e. Nevertheless, the divine 
speech formula נְֻאם־יְהָוה in 9:7c briefly interrupts the direct speech in 9:7a–f, and in doing 
so, creates two distinct parts, 9:7a–b and 9:7d–f. Both 9:7a–b and 9:7d–f are interrogative 
sentences, beginning with same interrogative word  ֲה. However, a change to be noted is that 
the vocative in 9:7b (ְּבנֵי יְִׂשָרֵאל) becomes a direct object (ֶאת־יְִׂשָרֵאל) in 9:7d. Both 9:7e and 7f 
are elliptical clauses, depending on the first person qatal verbal form (ֶהֱעֵליִתי) in 9:7d. The 
discursive part (9:7a–f) ends in 9:7f due to the presence of a caesura in 9:8a. 
The syntactic distinctiveness of the second division (9:7a–f) follows in a concise way: 
 It is a direct speech separated into two parts by the formula נְֻאם־יְהָוה. 
 Both parts are in the interrogative form and begin with the interrogative word  ֲה. 
 The presence of the vocative (ְּבנֵי יְִׂשָרֵאל) in 9:7b. 
 Occurrences of two elliptical clauses, 9:7e and 9:7f. 
(iii) 9:8a–15d: the caesura occurs between 9:7a–f and 9:8a–15d due to a change of person. 
Clause 9:8a  ָי יְהִוה ַּבַּמְמָלָכה ַהַחָּטָאהִהּנֵה ֵעינֵי ֲאדֹנ  (behold, the eyes of the Lord GOD are upon the 
sinful kingdom) contains no first or second person forms. On the contrary, it has a third 
person noun ֲאדֹנָי יְהִוה (Lord GOD) that appears in first person form in 9:7a–f and which 
continues through 9:8b–15d after the caesura in 9:8a. Despite the third person form, the 
particle ִהּנֵה begins a new direct speech in 9:8a, and the question of where the direct speech, 
begun in 9:8a, actually ends, remains. The speech formula with second person suffix (ָאַמר 
ֶהי  said the LORD your God) found in 9:15d suggests that the formula is also part of ,יְהָוה ֱא
the direct speech. Immediately after the caesura, a pair of first person verbs in 9:8b–c 
following on from the first person verbs in 9:7a–f, together create an embedded speech 
within 9:8a–15d. With the phrase אָֹתּה in 9:8b referring back to the phrase ַּבַּמְמָלָכה ַהַחָּטָאה in 
9:8a (caesura), it becomes clear that the caesura impacts not only what has preceded it in 
9:7a–f, but also what is to follow in 9:8b–d. Particular attention is drawn to the placing of 
the negative particle א  before the infinite absolute in the expressionא ַהְׁשֵמיד ַאְׁשִמיד  (I will 





the Lord. This usage is rarely seen in the text. The concluding formula נְֻאם־יְהָוה occurring in 
9:8d indicates the ending in 9:8c of the embedded speech which begins in 9:8b. 
9:9a introduces a new embedded speech, one where the conjunction ִּכי refers back to 9:8. 
The particle ִהּנֵה and the first person pronoun ָאנִֹכי begin the speech which is continued in 
9:9b by a first person verb in qatal-form preceded by the conjunction  ַַוֲהנִעֹוִתי) ו). This is 
followed then by a series of yiqtol verbal forms, namely,  ַיִּנֹוע in 9:9c, יִּפֹול in 9:9d and יָמּותּו in 
9:10a. The verbum dicendi אְֹמִרים appears in 9:10b, giving rise to a new embedded direct 
speech (9:10c–e) within the embedded speech, one which ends in 9:10e. The first person 
yiqtol verbal form attached to the temporal phrase (ַּבּיֹום ַההּוא ָאִקים, on that day I will raise up) 
in 9:11a facilitates the continuation of the embedded speech started in 9:9a, to continue 
through 9:11 and 9:12, with its end in 9:12b being marked by the concluding formula 
 .in 9:12c נְֻאם־יְהָוה
A temporal phrase along with the discursive element ִהּנֵה marks a new, but short embedded 
speech in 9:13a, with the concluding formula following immediately in 9:13b. The final 
embedded speech in 9:14a–15c is distinguished by a number of verbs in wᵉqatal-forms, 
being: 9:14) ְוַׁשְבִּתיa), 9:14) ּוָבנּוb), 9:14) ְויָָׁשבּוc), 9:14) ְונְָטעּוd), 9:14) ְוָׁשתּוe), 9:14) ְוָעׂשּוf), ְוָאְכלּו 
(9:14g), and 9:15) ּונְַטְעִּתיםa). These are followed by the occurrence of a yiqtol-form (יִּנְָתׁשּו) in 
9:15b and a qatal-form (נַָתִּתי) in 9:15c. Due to the addition of a second person plural noun 
with suffix, the expression ֶהי  in 9:15d is not ָאַמר with the verbum dicendi ָאַמר יְהָוה ֱא
included in the embedded speech in 9:14a–15c. However, it marks the end of the direct 
speech started in 9:8a. 
The remarkable syntactic factors within the third division 9:8a–15d are summarized as: 
 A caesura in 9:8a. 
 The position of א  before the absolute rather than the finite verb in 9:8c. 
 The occurrences of the discursive particle ִהּנֵה in 9:9a and 9:13a. 
 Attestation of a number of embedded direct speeches: (i) 9:8b–c, (ii) 9:9a–12b, (iii) 
9:13a and (iv) 9:14a–15c. 





 Attestation of three concluding formulas within the embedded speeches: נְֻאם־יְהָוה in 
9:12c and 13b, and ֶהי  .in 9:15d ָאַמר יְהָוה ֱא
 Occurrences of two temporal phrases:  ַּיֹום ַההּוא ָאִקיםּב  in 9:11a, and ַּבּיֹום ַההּוא in 9:13a. 
 The concluding speech formula in 9:15d with the second person suffix ֶהי  is ֱא
significant. 
7.1.3 Summary 
 The first four visions have a similar introductory formula:  ְהִוהּכֹה ִהְרַאנִי ֲאדֹנָי י . Though 
the introductory formula is different in the fifth vision, it maintains the connection to the 
other four through the same root verb ָרָאה. 
 The first four visions have futurum instans, a ִהּנֵה + participle construction while the 
fifth vision serves to express the immediacy of what is about to happen. 
 Each of the five visions includes a sighting and dialogue. 
 A significant parallelism formed by the combination of the conjunction ִאם and the 
preposition ִמן attached to the adverb ָּׁשם attracts much attention in the fifth vision (9:2a–4b). 
 Unit 7:10a–17f is a narration, attested by the narrative wayyiqtol (ַוּיְִׁשַלח) in 7:10a. 
 Noteworthy are the occurrences of syntactic factors like casus pendens, 
Sproßerzählung, futurum instans and caesura in 7:1–9:15. 
Having completed the syntactic analysis of all the four major units, the following part aims 
to undertake the semantic analysis of 7:1–9:15 in accordance with its syntactic unit divisions. 
7.2 TEXT-SEMANTICS: AMOS 7:1–9:15 
7.2.1 Thus The Lord God Showed Me (7:1a–9c) 
The first major unit deals with the first three of five visions shown to the ‘I’-figure (Amos) 
by the Lord. 7:1a–3c, 7:4a–6c and 7:7a–9c detail the first, second and third visions 
respectively, with the opening phrase ּכֹה ִהְרַאנִי ֲאדֹנָי יְהִוה (thus the Lord GOD showed me) in 





 to see) which, being in the hiphil-form, is causative. Thus, what the prophet witnesses) ָרָאה
is understood to be a number of visions. Each vision is explained individually here. 
7.2.1.1      Vision of locusts 
The first vision is composed of both seeing (7:1b–2c) and dialogue (7:2d–3c) parts. The 
former begins with a futurum instans, a ִהּנֵה+participle construction that indicates that 
something is imminent, which is revealed to be the Lord forming locusts, ְוִהּנֵה יֹוֵצר ּגַֹבי (and 
behold! He was forming locusts) in 7:1b. Also seen are the fateful consequences of that 
action, namely the devouring of the vegetation by the locusts, ֵעֶׂשב ָהָאֶרץ־ִּכָּלה ֶלֱאכֹול ֶאת־ִאם  
(when it is completed to eat the green plants of the earth) in 7:2b–c. A dialogue between the 
‘I’-figure (the receiver of the vision, 7:1a) and the Lord follows in 7:2d–3c. The ‘I’-figure 
begins the dialogue, interceding with the Lord for forgiveness for Jacob: forgive now please, 
how can Jacob survive (7:2f–h). The response of the Lord is prompt: he repented (7:3a) and 
assured the ‘I’-figure that it shall not take place (7:3b). The term it in 7:3b refers back to the 
action of the forming of locusts in 7:1b. This positive and prompt response of the Lord to the 
intercession of the ‘I’-figure is significant. Briefly, the first vision can be portrayed as 
follows: 
action of the Lord → consequence → action of the ‘I’-figure → consequence 
seeing part: the Lord forms locusts (action) → locusts eat the grass (consequence) 
 ↕ 
dialogue part: ‘I’-figure intercedes (action) → the Lord relents (consequence) 
7.2.1.2      Vision of fire 
The introduction containing the verb (ִהְרַאנִי) in hiphil-form forms a syntactic parallelism 
between the first two visions. Apart from this, both exhibit several semantic similarities. 
 Like in the first vision, the second contains both a seeing part (7:4b–f) and a dialogue 
part (7:5a–6c). 
 The ִהּנֵה+participle construction, futurum instans, ְוִהּנֵה קֵֹרא ָלִרב ָּבֵאׁש (and behold! He 
was about to call to contend by means of fire) in 7:4b–c, with locusts being replaced by fire 





 The consequence of the fire is severe.388 It devoured everything, including the great 
deep and the territory:  ַל ֶאת־ְּתהֹום ַרָּבה ְוָאְכָלה ֶאת־ַהֵחֶלקַוּתֹאכ  (and it consumed the great deep and 
it devoured the territory). Destruction in the form of drought is the end-result of both the 
actions of locusts and the calling of fire.389 
 The intercession on behalf of Jacob is common to both visions,390 the only difference 
being the substitution of ְסַלח (forgive) by the more desperate ֲחַדל (cease).391 
 In both units the positive reaction of the Lord to the intercession of the ‘I’-figure 
adds to the significance of the intercessory role played by the ‘I’-figure. 
From the above-mentioned content structure, it is evident that the second vision follows the 
same pattern of the first vision and can be represented as follows: 
action of the Lord → consequence → action of the ‘I’-figure → consequence 
seeing part: the Lord was about to call fire (action) → fire devoured (consequence) 
 ↕ 
dialogue part: the ‘I’-figure intercedes (action) → the Lord relents (consequence) 
                                                          
388 Francis Landy, “Vision and Poetic Speech in Amos,” in Biblical and Other Studies in Memory of S. D. 
Goitein, ed. Reuben Ahroni, HAR 11 (Columbus, Ohio: Department of Judaic and Near Eastern Languages 
and Literatures, 1987), 227. 
389 Linville, “Visions and Voices,” 28, remarks that the level of destruction brought about by locusts in the 
context of punishment can be understood more readily than that caused by fire, which can be beyond 
comprehension. 
390  Regarding the likeness between the visions, see Uwe Becker, “Der Prophet als Fürbitter: Zum 
Literarhistorischen Ort der Amos-Visionen,” VT 51 (2001): 145, who speaks about the similar construction of 
the first four visions. Between the first two visions, the threat of destruction is twice revoked (7:3 and 7:6), and 
Israel is twice referred to as Jacob (7:2 and 7:5). Between the third and fourth visions, the Lord twice declares 
that he will not overlook the offences (7:8 and 8:2), and twice uses the term ‘my people Israel’ (7:8 and 8:2). 
He also compares Amos’ pleading with that of Abraham in Genesis 18. Both are twice afforded the 
opportunity to appeal to the Lord to cancel the punishments. See Archibald L. H. M. van Wieringen, “Verhoort 
God het Gebed van de Bidder? Over Abraham en Amos,” in Bidden in het Oude Testament: Identiteit en 
Verhoring, Woede en Vreugde, ed. Harm W. M. van Grol and Archibald L. H. M. van Wieringen, Utrechtse 
Studies 16 (Almere: Parthenon, 2013), 43–44; Bernhard A. Asen, “No, Yes and Perhaps in Amos and the 
Yahwist,” VT 43 (1993): 439. 
391 “There is no time for any other response; the dissolution of created order must not proceed at all.” See Lyle 
Eslinger, “The education of Amos,” in Ahroni, Biblical and Other Studies in Memory of S. D. Goitein, 39. See 
also Auld A. Graeme, Amos, T&T Clark Study Guides (Sheffield: JSOT Press, 1986; 1990; 1995; repr., 





7.2.1.3      Vision of a plumb-line 
The third vision has the same introduction with the hiphil-form (ִהְרַאנִי) as that of the first and 
second vision. The vision is that of the Lord standing beside a wall with ֲָאנ (plumb-line), an 
object in his hand instead of locusts and fire.392 Unlike in the cases of the locusts and fire 
that had indicated a kind of destruction, the seeing part does not provide any information on 
what the Lord does with ֲָאנ. Rather, the dialogue part reveals the reference to ֲָאנ to be an 
omen of things to come. The vocabularies employed such as ִהנְנִי ָׂשם (behold! I will set) in 
7:8g, אֹוִסיף עֹוד־א ֲעבֹור  (I will no longer pass over it)393 in 7:8h–i,394 ְונַָׁשּמּו (will be desolated) 
in 7:9a, יֱֶחָרבּו (will be laid waste) in 7:9b, ְוַקְמִּתי ַעל (I will rise against) in 7:9c and ֶּבָחֶרב 
(sword) in 7:9c, highlight the severity and rigor of the punishments predicted in this vision. 
The Lord is setting ֲָאנ (plumb-line) amid his people. He will not relent or reverse his 
decisions as he did previously. In addition, he announces various disasters to come upon 
Israel, including the death of their King, Jeroboam. The nonappearance of the prophetic 
intercession on behalf of Israel, and the divine determination not to pardon Israel, depict the 
third vision to be more alarming than the first two. 
The first three visions in the seeing-dialogue manner outlined below indicate a progression 
in the intensity of divine judgement. 
elements in the 
visions 
first vision second vision third vision 




Lord God, forgive 
now please, how can 
Jacob stand? for he 
is small 
Lord God, cease 
please, how can 
Jacob stand? for 
he is small 
 





it will not happen 
 
 
it also will not 
happen 
 
I set a plumb-line in the 
midst of my people 
Israel. I will no longer 
pass over it. I will rise 
against the house of 
Jeroboam with the sword 
                                                          
392 Cf. Benjamin J. Noonan, “There and Back Again: “Tin” or “Lead” in Amos 7:7–9?” VT 63 (2013): 299–
307. 
393 Presages an ominous future for the nation, see Noble, “Amos and Amaziah in Context,” 427. 
394 The expression א־אֹוִסיף עֹוד ֲעבֹור  (I will no longer pass over it) confirms that the Lord’s patience has been 





7.2.2 Amaziah–Amos Confrontation (7:10a–17f) 
The second major unit 7:10a–17f is a narrative in the form of a confrontation between two 
figures, namely Amaziah and Amos. The encounter consists of three sections: 395  (i) 
Amaziah makes a report to Jeroboam (7:10a–11c), (ii) Amaziah speaks to Amos (7:12a–
13d), and (iii) Amos defies Amaziah (7:14a–17f). 396  The following part explores each 
section in detail. 
7.2.2.1      Amaziah reports to Jeroboam 
Amaziah brought a report critical of Amos to King Jeroboam (7:10b–11c). The first 
allegation made is that Amos was plotting against the King among his own subjects, ָקַׁשר ָעֶלי
 Amos has conspired against you in the midst of the house of Israel) in) ָעמֹוס ְּבֶקֶרב ֵּבית יְִׂשָרֵאל
7:10c. This amounted to the serious charge of treason or sedition. Jeroboam was also 
informed that the land cannot accept the words of Amos (7:10d–e). The expression כֹה ָאַמר ־ִּכי
 for thus Amos said) in 7:11a suggests that those words are about to be revealed. And so) ָעמֹוס
it happened: Jeroboam would die by the sword (7:11b) while Israel would be exiled (7:11c). 
This was a clever ploy by Amaziah to influence both the King and the people and to turn 
them against Amos for daring to threaten their security. Realising that his own privileged 
position could be in jeopardy, Amaziah was anxious to discredit both Amos and his message. 
7.2.2.2      Amaziah speaks to Amos 
Prophesy is the main topic of Amaziah’s speech, attested by the repeated ִּתּנֵָבא (to prophesy) 
in 7:12f and 13b. Also, he addresses Amos as חֹזֶה (seer) in 7:12b.397 However, he forbids 
him to prophesy in Bethel (7:13a–b),398 instead ordering him to go to Judah and to earn his 
                                                          
395 Noble presents the drama at Bethel from a theologico-political perspective in two acts. 
“Act 1 (7:10–11). Amaziah and Jeroboam: the true state of Israel’s religious institutions. 
Act 2 (7:12–17). Amaziah versus Amos: Yahweh’s judgement upon Israel’s religious institutions.” 
See Noble, “Amos and Amaziah in Context,” 427. 
396 Mays, Amos: A Commentary, 134. This division of the narrative is detailed here. 
397 See Watts, Vision and Prophecy in Amos, 11. 
398 Andersen and Freedman, Amos: A New Translation with Introduction, 771, notes that if Amaziah was 
certain that Amos was a “seer” who did in fact “prophesy,” then he is guilty of the offence alluded to in Amos 
2:12. See also Francis Landy, Beauty and the Enigma: And Other Essays on the Hebrew Bible, JSOTSup 312 





bread399 there (7:12c–e).400 The imperative forms of the verbs 7:12) ָהָלc), 7:12) ָּבַרחd), and 
 7:12e) well-reflect this pressure put on Amos.401 In a similar manner, the directive not) ָאַכל
to prophesy in Bethel reflects the resolute tone of the resistance to Amos (7:13a–b): but in 
Bethel, no way you ever add to prophesy ( א־ּוֵבית תֹוִסיף עֹוד ְלִהּנֵָבא־ֵאל  ). The hiphil-form, 
preceded by a negative particle ( תֹוִסיף־א ) and the particle adverb which follows (עֹוד), 
equally reveal that Amaziah no longer approved of Amos prophesying in Bethel. Added to 
that, in 7:13c and in 7:13d he tries to vindicate his argument with the ִּכי clause: ֶמֶל -ִּכי ִמְקַּדׁש
 and this is the house of the) ּוֵבית ַמְמָלָכה הּוא for this is the sanctuary of the king) and) הּוא
kingdom). Amaziah’s attempt to secularise Bethel as the sanctuary of the king and the house 
of the kingdom is ironic, for Bethel is in fact the house of God.402 The deeds of Amaziah and 
the repeated vocabularies in his assertion such as ֶמֶל and ַמְמָלָכה reveal his submissiveness to 
the king rather than to the Lord and his docility in relation to the royal house, in contrast to 
his disregard for the laws of the house of God.403 This reaction of Amaziah contradicts his 
position as a priest of the Lord. 
7.2.2.3      Amos defies Amaziah 
Amos’ reply to Amaziah has two parts: (i) he defies Amaziah’s intervention in his prophecy 
(7:14a–15d) and (ii) he announces the word of the Lord to Amaziah (7:16a–17f). 
(i) Amos’ words to Amaziah begin with a firm denial: א־נִָביא ָאנִֹכי  (I am not a prophet) in 
7:14c. He asserts again, א ֶבן־נִָביא ָאנִֹכי  and I am not a son of a prophet) in 7:14d.404 The) ְו
                                                          
399 The allusion exists that a prophet could claim remuneration for his oracles (cf. 1 Sam 9:8; 1 Kgs 14:3; 2 Kgs 
8:8). See Noble, “Amos and Amaziah in Context,” 429. 
400 Martha E. Campos, “Structure and Meaning in the Third Vision of Amos (7:7–17),” JHebS 11 (2011): 21, 
who notes that by questioning the southern prophet’s right to prophesy in the north, the priest also refuses to 
accept the union under the Lord of both kingdoms. Amaziah prohibits Amos to prophesy at Bethel, further 
hampering his true assignment. 
401 Andersen and Freedman, Amos: A New Translation with Introduction, 771, observes that in spite of the 
unfriendliness, Amaziah speaks in a formal manner, which is commanding and threatening. See also Meindert 
Dijkstra, “‘I am Neither a Prophet Nor a Prophet’s Pupil’: Amos 7:9–17 as the Presentation of a Prophet Like 
Moses,” in The Elusive Prophet: The Prophet as a Historical Person, Literary Character and Anonymous 
Artist, ed. Johannes C. de Moor, OtSt 45 (Leiden: Brill, 2001), 126. 
402 Noble, “Amos and Amaziah in Context,” 429. 
403 J. Blake Couey, “Amos vii 10–17 and Royal Attitudes toward Prophecy in the Ancient Near East,” VT 58 
(2008): 312–13, remarks that Amaziah is motivated to act more by political considerations than by any 
religious responsibilities. 
404 Lewis remarks that in contrast to priesthood and the office of a king which were transmitted to offspring in 
Israel, prophecy did not follow this convention. See the discussion on ֶבן־נִָביא in Jack P. Lewis, ““A Prophet’s 





repeated usage of ָאנִֹכי highlights the implication of the denial. Both negations appear to 
create a doubt about Amaziah’s addressing of Amos as a seer and his reference to his act of 
prophesy in 7:12b–f. This sense of doubt is not allayed by the two assertive statements 
which follow in 7:14e and in 7:14f, where Amos describes himself as a cattle-raiser (ִּכי־בֹוֵקר 
.(ּובֹוֵלס ִׁשְקִמים) and a gatherer of sycamore figs (ָאנִֹכי 405  However, the setting changes 
completely in 7:15a–d where Amos explains the divine commissioning for his act of 
prophecy. The phrases like יְהָוה ַוּיִָּקֵחנִי (the LORD took me) in 7:15a, ַוּיֹאֶמר ֵאַלי יְהָוה (the LORD 
said to me) in 7:15b and ֵל ִהּנֵָבא ֶאל־ַעִּמי יְִׂשָרֵאל (go, prophesy to my people Israel) in 7:15c–d 
confirm this divine commissioning. Hence the words of Amos in 7:14 that he is neither a 
prophet nor a prophet’s son, and his admission that he is simply a cattle raiser and a gatherer 
of sycamore figs portrays Amaziah as a figure of ridicule.406 In addition, presenting himself 
as being insignificant and as not belonging to any brotherhood of prophets in turn 
strengthens the element of divine commissioning in his call to prophesy in 7:15. 
Undoubtedly, the irony of the situation resulting from the polemic between Amos and 
Amaziah is also extended to a confrontation between the Lord and Amaziah. 407  It is 
interesting to note that the same imperative verb ֵל (go) appears in both 7:12c and 7:15c and 
while, in both cases, it stands as a non-negotiable instruction to Amos, the subjects of this 
instruction are different. In 7:12c it is Amaziah, who asks Amos to go and prophesy in the 
land of Judah, whereas in 7:15c it is the Lord who directs Amos to go and prophesy to the 
people of Israel. By rejecting Amaziah’s orders, Amos remained faithful to the Lord. 
(ii) Far from feeling intimidated by the demands of Amaziah not to prophesy in Bethel, 
א־תֹוִסיף עֹוד ְלִהּנֵָבא  but in Bethel, no way you ever add to prophesy, 7:13a–b), Amos) ּוֵבית־ֵאל 
is emboldened to proclaim the word of the Lord directly to the chief priest himself. It is 
ironic that Amaziah, the one who ordered Amos to go to Judah, ְּבַרח־ְל ֶאל־ֶאֶרץ יְהּוָדה (flee, for 
you, to the land of Judah, 7:12d) and prophesy, ְוָׁשם ִּתּנֵָבא (and there you can prophesy, 
                                                          
405 Steiner, Stockmen from Tekoa, 105–109, who explains in detail the combining of two occupations. For a 
comprehensive study on Amos’ occupations refer to the entire book. See also Niesiołowski-Spanò, “Biblical 
Prophet Amos: A Simple, Poor Shepherd from Judah?” 213–14; Stanley N. Rosenbaum, Amos of Israel: A 
New Interpretation (Macon, GA: Mercer University Press, 1990), 41–50. 
406 Viberg, “Amos 7:14: A Case of Subtle Irony,” 111, who notices Amos’ reply in 7:14 to be ironic. Two 
forms of self-deprecating irony are explained, one where the speaker overstates his position, in contrast to the 
other, where he understates his standing. In Amos 7:14, Amos deliberately puts himself into the second 
category with the intention of exposing the arrogance of Amaziah, the target of his irony. 





7:12f), is the very person told to listen to the prophet, ְוַעָּתה ְׁשַמע (hear now, 7:16a). The word 
that he is being asked to hear and which is recorded in 7:17b–f, turns out to be a devastating 
judgement against him. The announcements made by Amos are quite shocking: that his wife 
would commit adultery in the city (7:17b), would bring great shame on him and would be a 
disgrace to his position as the high priest. Then to be faced with the prospect of (i) his sons 
and daughters dying by the sword (7:17c), (ii) losing his land (7:17d), and (iii) death in a 
foreign land (7:17e), the disasters would be unbearable. The vocabulary used, your wife 
( ) your sons ,(ִאְׁשְּת ) your daughters ,(ּוָבנֶי ) your land ,(ּוְבנֶֹתי  emphasises the very ,(ַאְדָמְת
personal nature of this attack on Amaziah.408 Then adding to his woe is the announcement 
that Israel would go into exile (7:17f). The words relating to Israel’s exile is the very one 
used in evidence against Amos in 7:11c, when Amaziah determined to discredit the prophet 
in the eyes of King Jeroboam. 
The term ָלֵכן (therefore) in the introductory formula (7:17a) confirms that the punishments 
announced are a direct response to the orders issued by Amaziah in 7:13a–d and repeated by 
Amos in 7:16c–d. Amaziah asked Amos to stop prophesying against Israel (7:16c–d), which 
conflicted not only with Amos’ prophetic action, but with the divine commissioning itself in 
7:15c–d.409 The word-play in the two opposing commands, 7:15b–d and 16b–d, should be 
noted. The positive words of the Lord and those spoken by Amos, ַוּיֹאֶמר ֵאַלי יְהָוה (the LORD 
said to me) in 7:15b and ַעִּמי יְִׂשָרֵאל־ִהּנֵָבא ֶאל  (prophesy to my people Israel) in 7:15d, contrast 
with the negative words of Amaziah, introduced by Amos, ַאָּתה אֵֹמר (you constantly say) in 
7:16b and  יְִׂשָרֵאל־ַעלא ִתּנֵָבא  (do not prophesy against Israel) in 7:16d. 
                                                          
408 Tim Bulkeley, “‘Exile Away from His Land’: Is Landlessness the Ultimate Punishment in Amos?” in The 
Gospel and the Land of Promise: Christian Approaches to the Land of the Bible, eds. Philip Church et al. 
(Eugene, OR: Pickwick, 2011), 81–82. 
409 Alan Cooper, “The Meaning of Amos’ Third Vision (Amos 7:7–9),” in Tehillah le-Moshe: Biblical and 
Judaic Studies in Honor of Moshe Greenberg, ed. Mordechai Cogan, Barry L. Eichler and Jeffrey H. Tigay 
(Winona Lake, IN: Eisenbrauns, 1997), 15, describes Amaziah’s inability to understand the word of God as a 
priest’s terrible failing. See also Mathew Manakatt, “A Judgment Narrative and Two Pairs of Visions (Amos 
7,1–8,3)” (PhD diss., Pontificiae Universitatis Gregorianae Roma, 1992), 252, the endeavour of Amaziah to 





In short, the narration of the confrontation between Amaziah and Amos inserted between the 
five visions presents certain ironical thoughts. 
 Amaziah, the high priest of Bethel, reports to Jeroboam that Amos is conspiring 
against him. However, he does not make any mention of Amos’ intercessions on behalf of 
the people of Israel as indicated in the visions. The question of who is in fact conspiring, 
Amos or Amaziah, gives rise to some irony. 
 It is ironic that Amaziah, the high priest, whose duty it is to serve the Lord, in fact 
serves the King. 
 In 7:5c, Amos beseeched the Lord ( נָא־ֲחַדל ) to stop the punishment, whereas in 
7:13a–b, Amaziah ordered Amos to stop prophesying. What a contrast! 
 The positive response of Amos to the Lord’s command, ֵל ִהּנֵָבא ֶאל־ַעִּמי יְִׂשָרֵאל (go 
prophesy to my people Israel) in 7:15c–d, contrasts sharply to his negative response to the 
command issued by Amaziah, א ַתִּטיף ַעל-א ִתּנֵָבא ַעל קֵּבית יְִׂשחָ -יְִׂשָרֵאל ְו  (you do not prophesy 
against Israel and do not speak against the house of Isaac) in 7:16c–d. 
 Amaziah demanded of Amos not to prophesy in Bethel, whereas Amos demanded of 
Amaziah to hear the word of the Lord. 
 Amaziah complains to King Jeroboam about Amos, however there is no indication of 
any action taken against him. Ironically, Amaziah is the one who suffers punishment. 
7.2.3 Thus the Lord God Showed Me (8:1a–9:4d) 
The confrontation between Amaziah and Amos closes the second major unit. The third 
major unit is divided into three parts: 8:1a–3e, 8:4a–14g and 9:1a–4d, the first and third of 
which contain the fourth and fifth vision. The middle part (8:4a–14g) is a dialogue in which 
the oppressors and tormenters are asked to realize their wrongdoing and consequently the 
Lord’s judgement upon them. The following section explores each part. 
7.2.3.1      Vision of a basketful of summer fruit 
Following the break in the descriptions of the visions, they resume in unit 8:1a–3e which is 





formula ּכֹה ִהְרַאנִי ֲאדֹנָי יְהִוה, (ii) the term ִהּנֵה which introduces the Lord, and (iii) the inclusion 
of dialogue between the Lord and Amos. Apart from these, the passages of dialogue in the 
third and fourth visions follow a similar pattern. 
 Each begins with the interrogative sentence, ָמה־ַאָּתה רֶֹאה ָעמֹוס (what do you see 
Amos?). Amos gives short replies; ‘a plumb-line’ (7:8b–e) and ‘a basket of summer fruit’ 
(8:2b–e). 
 Both visions record a crucial declaration of the Lord, א־אֹוִסיף עֹוד ֲעבֹור לֹו  (I will no 
longer pass over it) in 7:8h and 8:2h. 
 Similar to the third vision, the fourth vision ends with the announcements of 
punishments. The vocabulary used ְוֵהיִלילּו (wailings) in 8:3a, ַרב ַהֶּפגֶר (the corpses will be 
many) in 8:3c and ָהס (hush!) in 8:3e410 confirm the judgemental tone of the fourth vision. 
The paronomasia involving 8:2) ָקיִץe) and 8:2) ֵּקץg)411 distinguishes the fourth vision. This 
wordplay allows for Amos’ reply to the Lord to be interpreted as a divine judgement. 
Normally, a basket of summer fruit is associated with something pleasurable.412 However, 
the speech of the Lord which follows in 8:2g, ַעִּמי יְִׂשָרֵאל־ָּבא ַהֵּקץ ֶאל  (the end has come upon 
my people Israel) conveys a sense of hopelessness.413 The predicted devastation increases 
the likelihood of this grim situation coming to pass. Instead of songs of joy, there will be 
wailing and songs of mourning. There will be many unburied corpses and these will be 
thrown down everywhere. 
                                                          
410 This word ָהס (hush!) previously occurred in 6:10, where a survivor advises against using the name of the 
Lord. However, in 8:3, where death is all-around, it is the Lord himself, and not a survivor, who orders the 
silence. See Landy, Beauty and the Enigma, 176. 
411 Clinton J. Moyer, ““What Do You See?” Verbalizing the Visual in Biblical Prophecy,” Society of Biblical 
Literature 2011 Seminar Papers (San Francisco: Society of Biblical Literature, 2011), 2, 4, who verbalizes the 
vision in Amos’ prophecy by observing a wordplay between the etymologically unconnected words qáyiṣ and 
qēṣ. In doing so he draws a connection between the visual experience (basket of summer fruit) and the 
prophetic communication (approaching divine punishment), remarking that puns are the catalyst for the forging 
of the link between the visual experience and its verbal utterances in the prophecy of Amos (8:1–3). Christoph 
Levin, ““The Word of Yahweh”: A Theological Concept in the Book of Jeremiah,” in Prophets, Prophecy, and 
Prophetic Texts in Second Temple Judaism, ed. Michael Floyd and Robert D. Haak (London; New York: T&T 
Clark, 2006), 47, refers to it as an assonance vision because of the similarly sounding ָקיִץ (Amos 8:2e) and ֵּקץ 
(Amos 8:2g) while interpreting the two visions in Jer 1:11–14. See also Siegfried Bergler, ““Auf Der Mauer – 
auf dem Altar:” Noch Einmal die Visionen des Amos,” VT 50 (2000): 448. 
412  Yvonne Sherwood, “Of Fruit and Corpses and Wordplay Visions. Picturing Amos 8.1–3,” JSOT 92 
(2001):9. 
413 Moyer, ““What Do You See?” Verbalizing the Visual in Biblical Prophecy,” 1, who explains the end of 





7.2.3.2      Hear this, you who trample on the needy 
Unit 8:4a–14g begins with the demand hear this, being directed at the oppressors who 
trample the needy and cause the ruination of the poor (8:4b–c). However, what is to be heard 
is not immediately clear. Instead, what follows is an account of the hypocritical and 
exploitative deeds of the oppressors (8:5b–6c). Their hypocrisy is evident in their 
murmuring: when will the new moon be gone and we may sell grain and Sabbath and we 
may open corn (8:5b–e).414 As soon as the Sabbath is over they resume their exploitation of 
the weak. They make the ephah small and the shekel great and falsify the weighing scale.415 
The poor are bought for silver and the needy for a pair of shoes, with even the sweepings of 
the grain being sold (8:5f–6c). What is to be heard (8:4a), is revealed in 8:7a–14g, and the 
Lord swears an oath that he will not forget their unfair deeds. The Lord declares: the sun 
will disappear at noon – 8:9) ְוֵהֵבאִתי ַהֶּׁשֶמׁש ַּבָּצֳהָריִםc), the earth will be darkened in the daylight 
 8:9d), the feasts and celebrations will be turned into an occasion of) ְוַהֲחַׁשְכִּתי ָלָאֶרץ ְּביֹום אֹור –
mourning and lamentation – 8:10) ְוָהַפְכִּתי ַחֵּגיֶכם ְלֵאֶבלa–b) and sackcloth will be worn and 
heads will be shaved – ָמְתנַיִם ָׂשק־ָּכל־ְוַהֲעֵליִתי ַעל  (8:10c–d). Thus, the punishment would be 
severe. It is compared to the mourning over an only son ( ָה ְּכֵאֶבל יִָחידְוַׂשְמִּתי ), something which 
is particularly intense (8:10e).416 The oath of the Lord continues with the threat of a famine 
of hearing the word of the Lord: ִלְׁשמַֹע ֵאת ִּדְבֵרי יְהָוה־ִּכי ִאם  8:11c–f). The) ְוִהְׁשַלְחִּתי ָרָעב ָּבָאֶרץ ... 
situation is critical where the people go to and fro seeking the word of the Lord, but without 
success: א יְִמָצאּו ־ְונָעּו ִמּיָם ַעד  ... ְו (8:12a–d). It is to be noted that the Lord and the prophet 
repeatedly insisted that the people seek the Lord ( ּונִיִּדְרׁש  in 5:4 and יְהָוה־ִּדְרׁשּו ֶאת  in 5:6). The 
perilous situation of the people is evident from this exposition. Added to this is the seeking 
in vain of the gods and goddesses of other nations, namely, Samaria, Dan and Beersheba, 
acts that could be seen as sinful (8:14a–g).417 Hence, they will fall (ְונְָפלּו), never to rise again 
( א יָקּומּו־ְו ), 8:14f–g. 
                                                          
414 Mark W. Bartusch, Understanding Dan: An Exegetical Study of a Biblical City, Tribe and Ancestor, 
JSOTSup 379 (Sheffield: Sheffield Academic, 2003), 240, mentions they had desecrated the sacredness of the 
festival period and Sabbath by the expectation of unfair profit on the following day. 
415 Lev 19: 35–36; Deut 25:14. See Thomas E. MacComiskey, ed., The Minor Prophets: An Exegetical and 
Expository Commentary 1, Hosea, Joel and Amos (Grand Rapids: Baker, 1992), 322. 
416 See Stefano Cotrozzi, Expect the Unexpected: Aspects of Pragmatic Foregrounding in Old Testament 
Narratives, LHBOTS 510 (New York: T&T Clark, 2010), 72; cf. also Jer 6:26; Zech 12:10. 
417 See Göran Eidevall, “A Farewell to the Anticultic Prophet: Attitudes towards the Cult in the Book of 
Amos,” in Priests and Cults in the Book of the Twelve, ed. Lena-Sofia Tiemeyer, ANEM 14 (Atlanta: SBL 





7.2.3.3      Inescapable destruction 
The fifth and final vision differs from the previous four in the following ways: (i) 
destruction is not brought about by locusts or fire as was the case in the first and second 
visions, but by the direct involvement of the Lord himself; (ii) no more pardoning is offered 
to Israel, as happened in the first two visions, rather Israel is going to be punished and no 
one would escape this judgement; (iii) as in the third and fourth visions, the Lord did not 
inquire of Amos what he was seeing, rather Amos witnesses the severe punishments 
befalling Israel; (iv) only in the fifth vision are actions that are carried out in such a horrific 
manner and that result in ruin, recorded in the first person form. These include: ְוַאֲחִריָתם ַּבֶחֶרב  
 my hand will haul) יִָדי ִתָּקֵחם ,I will kill the remainder of them with the sword) in 9:1g) ֶאֱהרֹג
them out) in 9:2b, אֹוִריֵדם (I will bring them down) in 9:2d, ֲאַחֵּפׂש (I will search out) in 9:3b, 
ַהּנָָחׁש־ֲאַצֶּוה ֶאת ,I will take them) in 9:3c) ּוְלַקְחִּתים  (I will command the serpent) in 9:3e, ֲאַצֶּוה
ַהֶחֶרב־ֶאת  (I will command the sword) in 9:4b and ְוַׂשְמִּתי ֵעינִי ֲעֵליֶהם (I will set my eye upon them) 
in 9:4d.418 
Right throughout the fifth vision it is made clear that punishment is unavoidable: there 
would be no escape and no hiding place.419 The command is given to smite the capital. The 
harshness of the Lord’s judgements is made manifest by the use of the terms ַה (smite) in 
9:1d, ְויְִרֲעׁשּו (shake) in 9:1e and ּוְבַצַעם (shatter) in 9:1f.420 It is also made clear that any 
managing to survive would be put to the sword by the Lord. Antithetical parallelisms in 
9:2a–d and 9:3a–d effectively convey the message that escape is impossible. 
 The acts of digging into Sheol and climbing up to heaven to save their lives form an 
antithetical parallelism, where the nouns ְׁשאֹול (Sheol, 9:2a) and ָּׁשַמיִם (heaven, 9:2c) are 
antithetical, as are the verbs יְַחְּתרּו (dig, 9:2a) and יֲַעלּו (climb up, 9:2c). 
 The actions of the Lord and those of Israel are also antithetical. If the sons of Israel 
dig into Sheol, the Lord’s hand will haul them out, 9:2) יְַחְּתרּו ִבְׁשאֹולa) versus ִמָּׁשם יִָדי ִתָּקֵחם 
                                                          
418 “It is possible that there is some development within the visions: the first two visions concentrate on the 
agents of Yahweh’s judgment (locusts and fire); in the third and fourth vision the refrain ‘I will no longer pass 
by them’ shifts the attention towards Yahweh’s personal involvement in Israel’s punishment and this finds its 
climax in the fifth vision where it is Yahweh who is the sole focus of the vision.” See Hadjiev, The 
Composition and Redaction of the Book of Amos, 67. 
419 Hadjiev, The Composition and Redaction of the Book of Amos, 66. 






(9:2b); if they climb up to heaven, the Lord will bring them down, 9:2) יֲַעלּו ַהָּׁשַמיִםc) versus 
 .(9:2d) ִמָּׁשם אֹוִריֵדם
 All their attempts at escape, even in the remotest of places such as the top of Mount 
Carmel and the bottom of the sea, are doomed to fail.421 The contrasting words רֹאׁש ַהַּכְרֶמל 
(9:3a) and 9:3) ַקְרַקע ַהּיָםd) confirm the antithesis. Apart from the antithetical elements, some 
other notable parallelisms occur in these verses and they are: יֵָחְבאּו (hide themselves) in 9:3a 
and יִָּסְתרּו ִמּנֶגֶד ֵעינַי (hide from my sight) in 9:3d; ֲאַחֵּפׂש (I will search out) in 9:3b and  ֲאַצֶּוה
ַהּנָָחׁש־ֶאת  (I will command the serpent) in 9:3e; ּוְלַקְחִּתים (I will take them) in 9:3c and ַוֲהָרגַָתם 
(and it shall kill them) in 9:4c. 
All these parallelisms emphasise the fact none would escape judgement.422 The expression I 
will set my eye upon them for evil and not for good (9:4d) in the visions, makes the point 
that the Lord will not delay in executing his judgement.423 
7.2.4 An Assured Epilogue 
A description of the Lord and the promise of restoration of Israel are the main concerns of 
unit 9:5a–15d. 
7.2.4.1      The Lord is his name 
The short description of the Lord in 9:5a–6e, recorded immediately after the fifth vision, 
accentuates the content of the vision. First of all, the divine naming appears in a lengthened 
form – Lord GOD of hosts (אדֹנָי יְהִוה ַהְּצָבאֹות) in 9:5a – inducing a sense of dread in the 
context of the judgements announced in the fifth vision. In addition, the actions of the Lord 
are depicted as being furious in the description. The Lord touches the earth, resulting in 
trembling effects such as the melting of the earth (9:5 (ַוָּתמֹוגc, the lamentation of the 
                                                          
421 See Hadjiev, The Composition and Redaction of the Book of Amos, 64, who speaks about the sets of 
notions, which give rise to the idea of a ubiquitous God from whom Israel cannot escape. 
422 Amos 9:2–4 lays stress on God’s indignation which cannot be eluded. God vows to seize them from 
wherever they choose to conceal themselves. If they dig into Sheol or climb up to heaven, God’s hand will take 
them; if they hide on the top of Carmel, God will find them; if they hide at the bottom of the sea, God will 
order the serpent to pursue and kill them; if they are imprisoned by their enemies, they will die by the sword at 
God’s command. Dempsey, Amos, Hosea, Micah, Nahum, Zephaniah, Habakkuk, 35. See also Clarence 
Hassell Bullock, Introduction to the Old Testament Prophetic Books (Chicago: Moody Publishers, 2007), 73, 
when judgement comes, escape will be impossible. 
423 Viberg, “Amos 7:14: A Case of Subtle Irony,”109, finds the expression ְוַׂשְמִּתי ֵעינִי (I will fix my eyes) 





inhabitants (9:5 (ְוָאְבלּוd, and the rising and subsiding of the river ( ְוָעְלָתה ַכיְאֹר ֻּכָּלּה ְוָׁשְקָעה ִּכיאֹר
) 9:5f–g.424 Apart from that, the Lord calls on the waters of the sea (ִמְצָריִם ַהּיָם־יַהּקֵֹרא ְלמֵ  ) 9:6c 
and pours them over the face of the earth ( ְּפנֵי ָהָאֶרץ־ַוּיְִׁשְּפֵכם ַעל ) 9:6d. All of these destructive 
actions of the Lord demonstrate his supreme power. The sovereignty of the Lord is further 
shown in the expression as the Lord builds his staircases in the heavens (ַהּבֹונֶה ַבָּׁשַמיִם ַמֲעלֹוָתו) 
9:6a and establishes his vault upon the earth ( ֶאֶרץ יְָסָדּה־ַוֲאגָֻּדתֹו ַעל ) 9:6b. The combination of 
the terms heaven (ָּׁשַמיִם) in 9:6a and earth (ָאֶרץ) in 9:6d projects the majesty of the Lord, the 
Lord of all. And finally, all these descriptions of the Lord are sealed in 9:6e with the 
proclamation יְהָוה ְׁשמֹו (the LORD is his name). The interrogative sentence recorded 
immediately afterward in 9:7a–f is a grief-stricken question from the Lord. The Lord 
addresses the audience as sons of Israel, which reminds them about their deliverance from 
the land of Egypt (9:7d). In addition, this question also reveals the sovereignty of the Lord 
over other nations, as he delivered the Philistines from Caphtor and Aram from Kir (9:7e–f). 
Thus, the unique status of Israel revealed in 3:2 (you only have I known of all the families of 
the earth) is in effect rejected.425 
7.2.4.2      I will plant them upon their land 
Unit 9:8a–15d contains reference to both judgement and promise: 9:8a–10d describes the 
judgement and 9:11a–15d the promise of restoration.426 The judgement described, however, 
is not so severe as to cover all, rather, the destruction will affect particularly the sinful 
kingdom:427 Behold, the eyes of the Lord GOD are upon the sinful kingdom (9:8a).428 It is 
                                                          
424 Möller notes that this, the third account of the Lord which appears in the book, brings a more powerful 
portrayal of the Lord’s power to bring ruin and the accompanying total grief. See Karl Möller, ““Hear This 
Word against You”: A Fresh Look at the Arrangement and the Rhetorical Strategy of the Book of Amos,” VT 
50 (2000): 514. 
425 Barton, Amos’s Oracles against the Nations, 36; Robert Khua Hnin Thang, “The Theology of the Land in 
Amos 7–9” (PhD diss., University of Gloucestershire, 2011), 175. 
426 The Lord will shake Israel in a big sieve as part of a purifying judgement. All those who continue to reject 
the word of the Lord would remain in the sieve and would die by the sword. On the contrary, those who 
repented would pass through the sieve and survive. See Rainer Albertz, “Exile as Purification: Reconstructing 
the ‘Book of the Four’,” in Redditt and Schart, Thematic Threads in the Book of the Twelve, 244. 
427 “Therefore, the sieve metaphor is skilfully used to unlock the dilemma between total destruction and the 
survival of the remnant.” See Lo, “Remnant Motif in Amos, Micah and Zephaniah,” in Grant, Lo and 
Wenham, A God of Faithfulness, 136; James D. Nogalski, Introduction to the Hebrew Prophets (Nashville: 
Abingdon, 2018), 117. 
428 Klingbeil and Klingbeil, “The Prophetic Voice of Amos as a Paradigm for Christians in the Public Square,” 
179, describes it as a passage from annihilation to preservation by way of the idea of the shaking of Israel 





parallel to the judgement the Lord has announced in the fifth vision: I will set my eye upon 
them for evil and not for good (9:4d). The expression ‘setting my eye upon them for evil and 
not for good’ is completely justified in the content of the wiping of the sinful kingdom from 
the face of the earth in 9:8a–b. At the same time it is to be noted that here there is a slight 
difference in the tone of the judgement, in that the Lord promises that he will not utterly 
destroy the house of Jacob429 (9:8c), which deviates from the previous declaration of total 
destruction, including the survivors in 9:1g. References to destruction continue in 9:9a–10d, 
with the Lord reiterating that the sinners (of my people) would die by the sword. 
The promises of restoration made in 9:11 come as a welcome relief from the sustained 
warnings and announcements of punishments. The vocabulary employed in 9:11 points to 
renewal: ָאִקים (I will raise up) in 9:11a and 11c, ְוגַָדְרִּתי (I will repair) in 9:11b,  ָּוְבנִיִתיה (and I 
will rebuild) in 9:11d. The booth of David430 will be re-established, breaches in it will be 
repaired, its ruins will be restored to its former glory.431 This is a proclamation of hope for 
the fallen house of Israel. They will once more experience prosperity with a bountiful 
harvest and an abundance of grapes and sweet wine in place of the famine and drought 
foretold.432 The terminologies ְוִהִּטיפּו ֶהָהִרים ָעִסיס (and the mountains will drop sweet wine), 
יֵינָם־ְוָׁשתּו ֶאת ,(they will plant vineyards) ְונְָטעּו ְכָרִמים  (and they will drink their wine), ְוָעׂשּו גַּנֹות 
                                                          
429 Andersen and Freedman, Amos: A New Translation with Introduction, 410. This is the last time the term 
house of Jacob occurs in Amos. Andersen and Freedman observe an introverted pattern of the occurrences of 
this term, as outlined below: 
House of Jacob   (3:13) 
Pride of Jacob  (6:8) 
Jacob (7:2) 
Jacob (7:5) 
Pride of Jacob (8:7) 
House of Jacob  (9:8) 
430 David is twice mentioned by name in the prophecy of Amos (6:5 and 6:11). For a detailed discussion, see 
Greg Goswell, “David in the Prophecy of Amos,” VT 61 (2011): 248–56. See also Alessandro Coniglio, “‘The 
Tabernacle of David That is Fallen’ (Amos 9:11): An Exegetical Study of a Moot Expression,” Liber Annuus 
63 (2013): 137–56, where, the unique expression ֻסַּכת ָּדִויד in 9:11 is examined in detail. This begins with a 
lexical analysis of ֻסַּכת ָּדִויד, which is followed by a discussion on the building terminologies as they occur in 
Amos (see pages 138–47). Cf. John A. Dunne, “David’s Tent as Temple in Amos 9:11–15: Understanding the 
Epilogue of Amos and Considering Implications for the Unity of the Book,” WTJ 73 (2011): 363–74. 
431 Klingbeil and Klingbeil, “The Prophetic Voice of Amos as a Paradigm for Christians in the Public Square,” 
179, who consider that the expression booth of David is used to typify the glorious and exemplary period of 
David’s reign, which serves as a model for reinstatement. 
432 Marlow makes a specific reference to the fact that the final verses (9:13) are an inversion of the opening 
verses (1:2). See Marlow, “The Other Prophet,” 78, 82; Kenneth E. Pomykala, “Jerusalem as the Fallen Booth 
of David in Amos 9.11,” in God’s Word for Our World. Volume I, Biblical Studies in Honor of Simon John De 





(they will also make gardens), and ְּפִריֶהם־ְוָאְכלּו ֶאת  (and eat their fruit) in 9:13c–14g confirm 
this state of prosperity and happiness.433 Instead of exile as prophesied, they are assured of 
having possession of the remnant of Edom and of all the nations (9:12a). The promised end 
of captivity is a fitting climax to all the blessings and it is notable that it is the Lord himself 
who will return the captives and plant them in their own land (9:14a, 15a).434 Thus, the Lord 
will restore Israel to what it was in the days of old. 
7.3 TEXT-PRAGMATICS: AMOS 7:1–9:15 
7.3.1 Communication: Visions 
The communication in the five visions involves, in the main, two characters, the Lord and 
the ‘I’-figure. The question of which of the two begins the communication then arises. 
Convincing arguments could be made for both. On the one hand it could be said that by 
allowing the ‘I’-figure to see things, the Lord is the initiator. Supporting this proposition is 
the fact that each vision begins with a qatal clause, namely  ְַאנִי ֲאדֹנָי יְהִוהּכֹה ִהר  (thus the Lord 
GOD showed me) in 7:1a, 7:4a and 8:1a, and ּכֹה ִהְרַאנִי (thus he showed me) in 7:7a and ָרִאיִתי
 I saw the Lord) in 9:1a. On the other hand, however, the ‘I’-figure is the one who) ֶאת־ֲאדֹנָי
begins the dialogue, verified by the expressions ֲאדֹנָי יְהִוה ָואַֹמר (I said, Lord GOD) in 7:2a–b 
and in 7:5a. 
The ‘I’-figure remains anonymous until the Lord addresses him as Amos (7:8b–c) in the 
third vision. It is evident that the ‘I’-figure plays a prominent role in the first two visions. (i) 
The ‘I’-figure not only receives the visions, but he reports on them as well (7:1a–2c, 4a–f). 
(ii) It can be inferred that the ‘I’-figure is directly involved in the visions as he takes on the 
role of mediator between the Lord and Jacob. He addresses the Lord in the vocative and 
makes timely intercessions on behalf of Jacob (7:2e–h, 5b–e). In addition, during the 
mediation, he notifies the Lord about the feeble state of Jacob (how can Jacob stand? for he 
is small). This emotional intercession is intended to generate compassion for Jacob and 
thereby to reduce the punishments foretold about him. It is to be noted that the ‘Jacob’-
                                                          
433 James D. Nogalski, The Book of the Twelve and Beyond: Collected Essays of James D. Nogalski, AIL 29 
(Atlanta: Society of Biblical Literature, 2017), 185–86, comments that the restoration of prosperity is an 
affirmation of the renewal of the relationship with the Lord (cf. also Hos 2:14; Joel 2:12–27; 4:19; Amos 9:13–
14; Haggai; Zechariah; Malachi). 





figure is not at all active in the visions, however, the ‘I’-figure acts on his behalf. (iii) And 
what is more, the pivotal role of the ‘I’-figure is confirmed when the Lord, in response to the 
intercessions, relents and reverses his decision to send locusts and fire as punishment (7:3a–
c, 6a–c). 
In the third, fourth and fifth visions the focus is very much on the Lord who becomes the 
central figure. In the third vision, he is seen standing by a wall with a plumb-line in his hand 
(7:7b–c). Saying that he intends to set this among the people of Israel, ִהנְנִי ָׂשם ֲאנָ ְּבֶקֶרב ַעִּמי
 behold! I set a plumb-line in the midst of my people Israel, 7:8g), he pronounces) יְִׂשָרֵאל
punishments, even death by the sword (7:9a–c). Ominously, in the fourth vision the Lord 
declares that the end has come for Israel (8:2g). In the fifth vision, the Lord, standing at the 
altar, pronounces punishments, his fury being reflected in their severity. In each of the three 
visions the anger of the Lord is apparent, most especially where the first person form is used 
for the announcements (7:8g, 8h–i, 9c; 8:2h–i, 9c–10e, 11c; 9:1g, 2b, 2d, 3b, 3d–e, 4b, 4d). 
Having seen how Israel had failed to reciprocate following his earlier intercessions on their 
behalf, the ‘I’-figure decides to remain silent. In this way he proposes his sympathy for the 
Lord who vows never again to overlook their wrongdoing (7:8h–i and 8:2h–i). 
It should be noted that the ‘I’-figure who presents a very comprehensive account of each 
vision, does not in fact address anyone in particular. Because of the absence of a ‘you’-
figure, it can be inferred that the text-immanent reader is present. Through the eyes of the 
‘I’-figure he becomes involved in the visions, considering himself to be an addressee. Thus, 
with the contents of the visions being directed at him, he comes to realise their significance. 
Having knowledge of the destruction predicted to be caused by locusts and fire, the text-
immanent reader becomes nervous. He is, however, reassured when the ‘I’-figure intercedes 
with the Lord, who agrees to cancel his decision to impose punishments. This experience 
discloses for the text-immanent reader the powerful role played by the prophet and the 
closeness of his relationship with the Lord. 
All of a sudden the mood changes in the third vision. Holding a plumb-line in his hand, the 
Lord declares that he will no longer forgive the people of Israel. Being aware of this 
declaration, the text-immanent reader waits in hope for the intervention of the prophet, as 





prophetic mediation intended to find a peaceful solution would be futile, the text-immanent 
reader is left feeling helpless. Rather than bringing relief, the situation of the text-immanent 
reader is seen to deteriorate even further in the fourth vision. Not only is mediation out of 
the question, but the Lord announces that the end has come upon my people Israel (8:2g). 
Through the use of the expression my people Israel the text-immanent reader comes to 
realize the strength of the bond between the Lord and the people of Israel.435 Therefore, 
witnessing the sundering of this special relationship is heart-breaking for the text-immanent 
reader. It can be inferred that becoming aware of the lamentable condition of the people of 
Israel is the cause of his sadness. The sense of despair in the declarations, ִהנְנִי ָׂשם ֲאנָ ְּבֶקֶרב  
י יְִׂשָרֵאלַעּמִ   (behold, I set a plumb-line in the midst of my people Israel) in 7:8g, and  ָּבא ַהֵּקץ
 the end has come upon my people Israel) in 8:2g, informs the text-immanent) ֶאל־ַעִּמי יְִׂשָרֵאל
reader that the relationship appears to have irretrievably broken down. 
The fourth vision is followed by a prophetic speech in 8:4a–14g where for the first time a 
‘you’-figure is addressed. Through the discursive now-moment perspective in the text 
-’the text-immanent reader can associate himself with the ‘you’-figure. The ‘you ,(ִׁשְמעּו)
figure receives a prophetic command to listen. Before elaborating on what is to be heard, the 
‘you’-figure is identified as the people who crush the needy and bring ruin on the poor. It is 
reasonable to assume that these unjust acts of the ‘you’-figure provide the reason for the 
divine punishments presaged in 7:8g and 8:2g. Accordingly, the anonymous ‘you’-figure 
and the character my people Israel are one and the same. What motivated the Lord to 
announce punishments against his own people now becomes clear to the text-immanent 
reader as well. Moreover, the conversation between the ‘you’-figure marked by a ‘we’-
figure usage in an embedded direct speech in 8:5b–6c firmly aligned the text-immanent 
reader with those who had fraudulently obtained their wealth through exploitation and 
deception. The text-immanent author, namely the prophet, barely conceals sarcasm in his 
command to listen, because what is demanded of the ‘you’-figure is to hear themselves 
speak of their own hypocrisy and dishonesty. 
The Lord is hugely disappointed to see the behaviour of people of Israel and their ill-gotten 
gains. Their lack of sincerity is obvious. Everything about them is false. They cannot wait 
                                                          





for the new moon and the Sabbath to be over so that they can resume their cheating and 
taking advantage of the poorest and weakest in society. False piety and then false weights. 
There is nothing at all genuine about their behaviour. Therefore, the Lord swears an oath by 
the pride of Jacob. Remembering the intercession made by the prophet on behalf of a feeble 
Jacob in 7:2 and 7:5 and then hearing the Lord swear by the pride of Jacob in 8:7a, the text-
immanent reader appreciates the change in Jacob’s situation. Moreover, witnessing all the 
deceitful ways of Israel, the text-immanent reader recognises the fairness of the divine 
punishment. He feels the swearing and punishments are just responses to the outrages 
perpetrated by Israel. Unfortunately, he was called to witness justice being dispensed. 
During the downfall of Israel he saw: (i) the trembling of the earth and a great deluge (8:8), 
(ii) how the Lord causes the sun to set at noon and darkens the earth in broad daylight (8:9c–
d), (iii) the lamentation instead of laughter (8:10b), sackcloth instead of beautiful garments 
(8:10c) and baldness of every head (8:10d), (iv) famine on earth (8:11c–f), people 
wandering to and fro seeking the word of the Lord in vain (8:12a–d), the fainting from thirst 
of young men and women (8:13a) and their seeking after other gods like Dan, and following 
the way of Beersheba (8:14c–e). 
Placing himself as a close observer of what is happening, very often the text-immanent 
reader has to respond to various situations in the text. For instance, the text addresses the 
text-immanent reader through the rhetorical question of the Lord, will I forget any of their 
glorious deeds (8:7b). The question, which is formulated in the third person form concerns 
the people of Israel, rather than addressing them directly in the second person ‘you’-figure 
manner. The text-immanent reader is invited to answer the question affirmatively. The use 
of the third person their contrasts with the previously used first person my people Israel, and 
demonstrates a diminishment in the level of intimacy in the relationship between the Lord 
and the people of Israel. 
Finally, in the fifth vision, through the eyes of the ‘I’-figure, the text-immanent reader saw 
the Lord standing at the altar announcing punishments to be inflicted on Israel. With the 
eyes of the Lord upon them and with the punishments being so overwhelming, any thoughts 
of escaping the wrath of the Lord are futile. This is a frightening experience for the text-





by distancing himself from the behaviour of Israel that invited punishments and damaged the 
intimate relationship with the Lord. 
7.3.2 Communication: Amaziah–Amos Confrontation 
That the communication in 7:10a–17f is set in a narrative framework, is attested by the 
number of narrative wayyiqtol-forms found in the unit. By using the narrative form ַוּיְִׁשַלח
 and then Amaziah sent, 7:10a), the text-immanent author introduces the) ֲאַמְציָה
communication. Central to this communication are Amaziah, the high priest of Bethel, and 
Amos, the prophet. However, it is to be noted that neither is addressed by the text-immanent 
author. Rather, he communicates the conversation that takes place between these two 
characters. Even though there is neither a specific addressee nor a recipient in the form of a 
second person ‘you’-figure present, the text-immanent reader is found in the vicinity of the 
text. He notices a disagreement between the characters Amaziah and Amos. The clash 
emerges at the very beginning of their confrontation. Firstly, Amaziah sends word to 
Jeroboam, the King of Israel (7:10a) that Amos was conspiring against him among his own 
people. In order to strengthen his argument and to convince Jeroboam, quoting words which 
he claims were those spoken by Amos himself: Jeroboam will die by the sword and Israel 
will certainly go into exile from its land (7:11b–c). These words leave the text-immanent 
reader confused. Is Amaziah quoting Amos correctly? If so, prior to this narrative where did 
Amos speak about the King’s death and about exile? If he did not, why does Amaziah lie?436 
These are the questions to which the text-immanent reader seeks answers. Before the 
narration, nowhere in the text does the text-immanent reader find Amos either speaking 
against the King or predicting the exile of Israel. He notices only the powerful mediation of 
Amos on behalf of Jacob. Nevertheless, as a witness to the visions, the text-immanent reader 
is aware of the statement of the Lord made against Jeroboam in 7:9c: I will rise against the 
house of Jeroboam with the sword. Therefore, the text-immanent reader realizes that it was 
not Amos, but the Lord who spoke against Jeroboam. Consequently, the authenticity of 
Amaziah’s claim is challenged and ironically the text-immanent reader sees the statement of 
Amaziah as a conspiracy. Furthermore, the text-immanent reader remains unaware of any 
                                                          
436 Linville, “Visions and Voices,” 33–34, proposes that Amaziah somewhat incorrectly expresses the meaning 
of the third vision’s verdict against King Jeroboam, but there is no clear account of Amos’ communication 





reaction, or lack thereof, to the claims made Amaziah about Amos. However, Amaziah’s 
command to Amos to flee to Judah and to stop prophesying in Bethel generates certain 
doubts in the mind of the text-immanent reader. Is it because of this command that no 
further prophetic mediation is to be seen in the third, fourth and fifth visions? Does Amaziah 
act according to the direction of Jeroboam? If not, does he act out of jealousy? Specifically: 
is he envious of the prophet? The demand by Amaziah that Amos stops prophesying in 
Bethel contradicts his own acceptance of Amos as a seer, in 7:12b. Even though the text-
immanent reader receives no answer, he looks on the acts of Amaziah with suspicion. 
Moreover, being aware of the Lord’s declarations against the sanctuaries of Israel (7:9b) and 
against Jeroboam (7:9c), the text-immanent reader could hear Amaziah’s voice in 7:13c–d 
(for this is the sanctuary of the King and this is the house of the kingdom) somewhat 
sarcastically. 
After all the confusions the text-immanent reader observes events which are much more 
straightforward and easily understood. One such example is when Amos confronts Amaziah 
directly, bravely rejecting his demand to flee to Judah to prophesy. The strength of his reply 
is marked by the נִֹכיָא  usages (I am not a prophet and I am not a son of a prophet for I am a 
cattle raiser, 7:14c–e). Moreover, he speaks to Amaziah about the divine initiative in his call 
(the LORD took me from behind the small cattle, 7:15a) and the decree he received from the 
Lord to prophesy to the people of Israel (7:15b–c). All these brave explanations of Amos 
confirm to the text-immanent reader that Amaziah is not being truthful with Jeroboam. All 
of the prophetic acts of Amos are justified by the divine initiative in his prophetic call and 
by his insistence that at all times he was responding to that call. 
Amos takes the role of a prophet in 7:16a–17f, asking Amaziah to take heed of the word of 
the Lord. It is the first time a second person addressee appears in the Amaziah–Amos 
encounter and 7:16a–17f is formulated entirely in the second person form. The embedded 
direct speech which occurs in 7:16c–d records a former speech of Amaziah to Amos. Hence, 
exposed for the text-immanent reader to see, is Amaziah’s attitude to the Lord. He banned 
the prophet from prophesying and, by implication, dismissed the word of the Lord. 
Therefore, the text-immanent reader feels that the punishments announced against Israel 





initiative behind it. This brings the text-immanent reader to realise that these punishments 
could be the fate of anyone who acts in this way. 
Other than the characters Amaziah, Amos, Jeroboam and the Lord, Israel appears several 
times in the Amaziah–Amos confrontation. The first reference is found in 7:10b where Israel 
appears in relation to Jeroboam, the King of Israel. Amaziah complains that Amos conspired 
against the King of Israel among the King’s own subjects. The second is also in connection 
with the King and Israel (7:11b–c). Amaziah says that Amos has predicted the death of 
Jeroboam and the exile of Israel. The third reference is rather interesting because it appears 
in a direct speech of the Lord and contains the expression my people Israel (7:15d). This is a 
positive expression reflecting the intimate relationship between the Lord and Israel. Israel 
appears for the fourth time in 7:16c where Amos, in the role of prophet, quotes a demand of 
Amaziah that Amos should stop prophesying in Israel. And finally Israel appears in 7:17f, 
where it receives exile as the punishment from the Lord. That indeed confirms the severing 
of the intimate bond between the Lord and the people of Israel. 
7.3.3 Communication: Assurance of Consolation 
After seeing the visions through the eyes of the ‘I’-figure, the text-immanent reader is left in 
no doubt about the seriousness of the message that evildoers will no longer escape the wrath 
of the Lord. In this context, the communication about the Lord by the text-immanent author 
found in unit 9:5a–6e made a profound impression on the text-immanent reader. This 
communication convinced him of the power of the Lord to execute the punishments 
pronounced against Israel. The Lord is depicted with such great power and might, that when 
He touches the earth it melts and the inhabitants are left in tears. Added to that, he can call 
on his power to summon the waters of the sea and to flood the land. He is the creator of 
heaven and earth as well. Moreover, the climatic declaration, the Lord is his name in 9:6e 
confirms to the text-immanent reader that, having complete authority and being all-powerful, 
the Lord will execute his judgements without hesitation. The text-immanent reader feels 
vulnerable because he does not witness any prophetic mediation or any alternative proposal 
that might persuade the Lord not to proceed with his decisions to punish the people of Israel. 
Therefore, the text-immanent reader is conscious of the omnipotence of the Lord, including 





The communication-setting in 9:5a–6e is centred on the description of the Lord and is 
formulated entirely in third person forms (he-formulations). However, a dramatic change 
occurs in 9:8b–c where the he-formulations are replaced by the Lord appearing in an ‘I’-
figure form. In addition, the text-immanent author renders the direct speech of the Lord. A 
number of interrogative questions constitute this direct speech in 9:7a–f, which is soon 
interrupted by the verbless speech formula יְהָוה־נְֻאם  in 9:7c. In the first rhetorical question 
the Lord in an ‘I’-figure form addresses a ‘you’-figure in 9:7a. Since it is not explained who 
this ‘you’-figure is, the text-immanent reader suspects that he is the one being addressed. 
However, he soon realizes from the vocative in 9:7b that he in fact is not being addressed, 
but rather the sons of Israel. Being the close observer of the text he regretfully notices a shift 
in the relationship between the Lord and the people of Israel. Instead of my people Israel the 
question is are you not like the sons of the Cushite to me? This detached tone in the words of 
the Lord is a learning moment for the text-immanent reader.437 The Lord continues his 
questions in 9:7d, 7e and 7f, however he addresses neither Israel nor anyone else. The 
people of Israel are no longer mentioned in the vocative form, rather they are specified in the 
objective noun form in the rhetorical question in 9:7d (have not I brought up Israel out of 
the land of Egypt?). The question implicitly conveys the failure of Israel to appreciate the 
involvement of the Lord in their deliverance from Egypt. Subsequently, the frustration and 
disappointment of the Lord is well revealed in this communication-setting. Since no one is 
addressed, the text-immanent reader has no option other than to acknowledge that he is the 
addressee and, as such, must answer to the Lord affirmatively. 
Rather than providing clarity in regard to the situation of the text-immanent reader, the 
announcement in 9:8b–c by the text-immanent author of further punishments being brought 
down on Israel, serves only to make matters even more complicated. As the direct speech of 
the text-immanent author lacks an introduction, the question of the addressee arises, with the 
text-immanent reader being invited to consider his position. Nevertheless, the concluding 
speech formula ֶהי  :occurs in 9:15d. This is significant for a number of reasons ָאַמר יְהָוה ֱא
the presence of the verbum dicendi ָאַמר, the inclusion of the second person suffix ֶהי  as ֱא
                                                          
437 There is no reason at all for Israel to believe that it would be exempt from the shock of the Lord’s 
indignation due to its evil behaviour. See Rodney Steven Sadler Jr., Can a Cushite Change His Skin?: An 
Examination of Race, Ethnicity, and Othering in the Hebrew Bible, LHBOTS 425 (New York; London: T&T 





part of ֶהי -’and finally the appearance of an addressee in the form of the ‘you ,ָאַמר יְהָוה ֱא
figure. However, the text provides no clues as to the identity of this ‘you’-figure and 
consequently the text-immanent reader is challenged to be identified.438 By employing the 
expression ֶהי  your God) in the text, the text-immanent author firmly attests the position) ֱא
of the text-immanent reader in the text. In addition, it indicates that the intimacy of the 
relationship between the Lord and Israel has been restored. The announcement of the text-
immanent author in 9:8a behold, the eyes of the Lord GOD are upon the sinful kingdom 
conveys to the text-immanent reader that Israel is a sinful kingdom and that the Lord will be 
watching them closely and also that he should avoid their sinful ways at all costs. However, 
the text-immanent reader gradually obtains consolation in the words of the Lord: (i) Though 
the Lord vowed to destroy the sinful kingdom, he added that he would not completely 
destroy the house of Jacob. The text-immanent reader is convinced that it is not their 
destruction that he seeks, but their return. (ii) He is pleased to see the gradual restoration of 
the broken relationship between the Lord and the people of Israel. Hearing the expressions 
my people in 9:10a, who are called by my name in 9:12b and I will turn the captivity of my 
people Israel in 9:14a, the text-immanent reader is relieved because he had often been 
saddened by the fracturing of the strong bond that existed between the Lord and the people 
of Israel. (iii) When the text-immanent author conveys the communication of the Lord with 
regard to the restoration of Israel, the text-immanent reader is greatly consoled. Moreover, 
for the text-immanent reader this assurance from the Lord is more solid than the assurance 
given to the people of Israel because the text-immanent reader was well-informed about the 
immediacy of the Lord’s judgement. (iv) Above all, through the concluding speech formula 
ֶהי  said the LORD your God) the text-immanent reader is directly addressed and) ָאַמר יְהָוה ֱא
comforted by the promises of renewal, notwithstanding the previous judgements. 
                                                          
438 For a detailed discussion on the possibilities of the identity of the adressees in ֶהי  9:15d), see Park, The) ֱא
book of Amos as Composed and Read in Antiquity, 53–64. He discusses all possibilities, including the text-
immanent reader. See also Archibald L. H. M. van Wieringen, “‘…..’, Heeft de Heer, Jouw God, Gezegd: 
Amos 9:15d als Sleutel tot Leesopties in het Amosboek,” (uitgesproken bij de openbare aanvaarding van het 
ambt van Hoogleraar Oude Testament aan Tilburg University, Tilburg, 23 March 2018), 5–40, also speaks 
about the double exegetical problem, the direct speech which is marked by this clause, and also the identity of 
the speaker and the addressee, which arises in 9:15d. He suggests three reading options: (i) the Lord is 
speaking about himself, (ii) the text-immanent author is addressing the text-immanent reader, and (iii) the 
character Amos is the speaker and the character Amaziah is the addressee. See also van Wieringen, 
“Communicatiegeoriënteerde Exegese en Tekstuele Identiteit,” 34–38; van Wieringen, “Two Reading Options 






The table below provides an overview of the communicative elements in unit 7:1–9:15. 
unit text-immanent 
author 






prophet no one is addressed 
directly 





7:4a–6c prophet no one is addressed 
directly 





5:7a–9c prophet no one is addressed 
directly 













8:1a–3e prophet no one is addressed 
directly 
(it could be the text-
immanent reader) 
now-moment vision 
8:4a–14g prophet ‘you’-figure 
(the people of Israel) 
now-moment accusation + 
punishments 
9:1a–4d prophet no one is addressed 
directly 





9:5a–6e prophet no one is addressed 
directly 




description of the 
Lord 






questions by the 
Lord 









 In 7:1a–3c and 4a–6c, the Lord begins the communication by giving a vision to the 
‘I’-figure, who in turn reports the vision. Because of the fact that no one is addressed 





the eyes of the ‘I’-figure, he observes the locusts and fire and understands that the divine 
judgement is close at hand. He was comforted by witnessing the effectiveness of the 
powerful mediation of the ‘I’-figure in influencing the Lord’s decision not to proceed with 
the punishments. 
 In 7:7a–9c, as in the previous two units, by granting a vision to the ‘I’-figure 
(identified as Amos), the Lord begins the communication. However, Amos, who reports on 
the vision, does not address anyone in particular and, therefore, the situation of the text-
immanent reader is similar to that of an addressee. Through the eyes of the ‘I’-figure the 
text-immanent reader saw the Lord standing beside a wall with a plumb-line in his hand and 
heard his powerful voice announcing various punishments. Trembling with fear, the text-
immanent reader waited for prophetic mediation, however, it never came and therefore, he 
was plunged into a dangerous situation. 
 The text-immanent author starts the communication in 7:10a–17f by narrating a 
confrontation between Amaziah and Amos, however without addressing anyone. The text-
immanent reader, who witnesses the conflict from the beginning, realizes the falsehoods in 
Amaziah’s report to Jeroboam about Amos. In contrast, he was entirely convinced of the 
divine initiative in Amos’ prophetic call. In addition, through the Amaziah character, the 
text-immanent author conveyed to the text-immanent reader the idea of staying away from 
wicked ways in order to avoid the punishment Amaziah received. 
 The fourth vision, described in 8:1a–3e and the prophetic speech which follows in 
8:4a–14g, once again convincingly conveyed to the text-immanent reader the immediacy in 
the Lord’s judgement in relation to the people of Israel. For the first time the people of Israel 
are addressed and their response is revealed. They deceived their fellow human beings. 
Moreover, they did not care for the people entrusted to their care, but instead oppressed and 
exploited them in order to satisfy their own greed and their hunger for wealth and power. 
Therefore, the text-immanent reader realizes and acknowledges the fairness of the divine 
punishments that destroy the wealth accumulated by the powerful through unjust ways by 
unjust means. 
 In the final vision in 9:1–4, the text-immanent reader understands that the judgement 





 The epilogue 9:5–15 has two addressees: the sons of Israel in 9:7 and the text-
immanent reader as a ‘you’-figure in 9:15. The sons of Israel are taken to task by the Lord 
for not recognizing his interventions in their life. Nevertheless, the text-immanent reader 
hears the consoling words of the Lord about the restoration of Israel. 
7.4 CONCLUDING REMARKS 
Following on from the syntactic, semantic and pragmatic analysis, this final part explores 
the role of the Lord from two points of view: communication by the Lord, and 
communication about the Lord. 
 The communication by the Lord, as it occurs in three areas, namely the visions, the 
Amaziah–Amos confrontation and the epilogue, is evaluated. The first task is to determine 
how effectively or otherwise, the words of the Lord in the visions reflect his role and 
function. 
(i) even in the midst of the judgements the Lord shows great concern for Israel 
Though the words of the Lord reveal the sense that punishments were imminent, his 
affection for the people of Israel can also be detected. When Amos intercedes on behalf of 
them and implores the Lord not to punish them by sending down locusts and fire, he relents. 
The words of the Lord א ִתְהיֶה  (it will not happen) in 7:3b and 6b offer reassurance to Amos. 
The Lord’s concern for Israel is manifested in a variety of ways: 
(a) The punishments by means of locusts and fire are cancelled. 
(b) The Lord responds positively to the prophet’s intercessions, demonstrating his 
willingness to forgive his chosen people. 
(c) Despite their unwillingness to turn back to him, the Lord’s compassion for his people 
prevails. 
(d) The Lord relenting indicates that the primary aim of the punishments is not to destroy the 
people of Israel, but to save them. 
(e) The decision to withdraw the punishments is a sign of the Lord’s affection for his people. 





Other instances which confirm the Lord’s affection for Israel include the use of the 
expression ַעִּמי יְִׂשָרֵאל (my people Israel) in ִהנְנִי ָׂשם ֲאנָ ְּבֶקֶרב ַעִּמי יְִׂשָרֵאל (behold, I set a plumb-
line in midst of my people Israel, 7:8g) and in ַעִּמי יְִׂשָרֵאל־ָּבא ַהֵּקץ ֶאל  (the end has come upon 
my people Israel, 8:2g). 
(ii) the judgement is imminent and the Lord appears with great power 
It is clear, however, that in the subsequent visions the Lord’s patience with Israel has run out. 
He is no longer prepared to overlook their wrongdoing (7:8h and 8:2h). Realising this, and 
knowing that justice must prevail, Amos does not appeal to the Lord for clemency. The 
severity of the promised punishments reflects the great sense of disappointment felt by the 
Lord. 
The high places of Isaac439 and the sanctuaries of Israel are about to be destroyed (7:9a–b). 
Even King Jeroboam will die by the sword (7:9c). Devastation will befall Israel. The earth 
will tremble and everyone who dwells on it will mourn (8:8a–c). The people are alarmed 
when the Lord declares that he will turn the songs of their palaces into wailing and 
lamentation (8:3a, 10a–b), and their feasts into mourning (8:10a). He leaves Israel in no 
doubt as to the level of his power when he announces that he will make the sun set at noon 
and turn daylight into darkness (8:9c–d). The text-immanent reader appreciates the might of 
the Lord and realises that any further intervention by Amos on behalf of Israel would be 
futile. Knowing what awaited Israel, and with no prospect of escape from the judgement of 
the Lord, both Amos and the text-immanent reader are left to ponder this perilous situation. 
Second, in the Amaziah–Amos confrontation the Lord speaks to both, but not in the same 
manner. While he speaks directly to Amos, there is no direct engagement with Amaziah. 
Amos, having been commissioned to prophesy to the people of Israel (7:15b–d), functions as 
an agent of the Lord. Following the confrontation, the Lord speaks indirectly to both, siding 
with the righteous one(s). The words spoken to Amaziah are words of condemnation of his 
wicked ways and disobedience, and of the resultant punishments. The irony is that Amaziah, 
who as high priest should be receiving blessings from the Lord, instead receives 
                                                          
439 Outside Genesis, the name Isaac is seldom used, with Amos being an exception. See Thang, “The Theology 
of the Land in Amos 7–9,” 75–78. Also for an examination of the importance of twice mentioning Isaac in 





punishments. These punishments and the Lord’s command to Amos are interlinked. 
Amaziah orders Amos to disobey the words of the Lord in an attempt to prevent him from 
prophesying against Israel. Hence, punishment is both inevitable and justified. Like Amos 
and Amaziah, the text-immanent reader is a recipient of the words of the Lord, though not of 
those received by Amaziah. Again, these are indirectly received. It is to be noted also, that 
the text-immanent reader has access to the Lord’s words from the beginning of the book of 
Amos. 
Thirdly, the communication by the Lord in the epilogue is analysed. Here the tone and 
circumstances have changed completely. No further punishments are pronounced, with any 
declarations of such being replaced by reasons for optimism. Situations of anger and 
frustration (7:8h; 8:2h), condemnation (7:8g and 8:2g), desolation and devastation (7:9a–b; 
9:1d–f), assassination (7:9c; 8:3c; 9:1g, 4c), lamentations and woes (8:3a, 8b, 10a–d), 
destruction (8:8d–f), famine (8:11), and captivity (9:2a–3f) are turned into a state of peace 
and tranquillity. The Lord assures the people that he will raise up the booth of David, repair 
the breaches and restore it to what it was in the old days (9:11a–d).440 In addition, he 
promises to return those taken into captivity, guaranteeing them that they will no more be 
plucked from their own land (9:14a, 15a–c). What’s more, Israel will be blessed with 
prosperity and abundance instead of suffering deprivation and lamentation. 
In short, it can be said that the Lord–Israel relationship produced a range of emotions. On 
the one hand the Lord is very concerned about the people and cherishes them as his own. On 
the other hand, however, transgressions prompt the Lord to pronounce punishments against 
them. Yet, even given all of their wrongdoings and rejections of his commands, he never 
abandons them, but instead bestows blessings on them and promises a brighter future. Not 
only does the nature of the Lord–Israel relationship become clear in this section, but light is 
shed on the Lord–prophet relationship as well. The Lord is the one who initiates the 
prophecies and his presence is felt in each. The text teaches that the Lord–Amaziah 
relationship should be taken as a serious warning for anyone who acts contrary to the 
commands of the Lord. 
                                                          
440 Walter C. Kaiser, “The Davidic Promise and the Inclusion of the Gentiles (Amos 9:9–15 and Acts 15:13–
18): A Test Passage for Theological Systems,” JETS 20 (1977): 102, notes the phrase as it was in days of old 
and remarks that it is a reminder of the promise in 2 Sam 7:11, 12, 16 where the Lord had affirmed that he 





Amos reports receiving five visions from the Lord, each one prefaced by the positive 
declaration ּכֹה ִהְרַאנִי ֲאדֹנָי יְהִוה (the Lord GOD showed me). The first of these in 7:1a is the 
beginning of the communication about the Lord. As with the communication by the Lord, 
this is arranged under the headings: the visions, the Amaziah–Amos confrontation and the 
epilogue. A short account of the prophetic usages of the divine speech formulas, which 
serves to emphasise the communication by the Lord, is attached. 
The various ways in which the Lord is depicted in the visions is analysed in the following 
section. 
(i) the Lord as one who is going to punish 
In the first two visions the Lord is seen as the one preparing to punish Israel: the Lord forms 
locusts to destroy the crops (7:1b) and calls down fire (7:4b–c) to devour the land. Then, in 
the third vision, the Lord is seen holding a plumb-line in his hand (7:7c), the intention being 
to demolish Israel. Seeing a basket of summer fruit in the fourth vision (8:2e), Amos is 
convinced that Israel’s continued existence is in doubt, while in the fifth vision Amos sees 
the Lord himself passing judgement on Israel. The level of the Lord’s fury can be gauged 
from the severity of the predicted punishments, along with the declaration that no one would 
be spared: there would be no escape. The harsh tone of the pronouncements communicates 
very well how precarious the situation is, in which Israel now finds itself. The expression, 
the days are about to come (8:11a), convey the message that bitter days lie ahead. 
(ii) the Lord relents 
On two separate occasions, following the intercessions of the prophet, the Lord relents and 
changes his decision regarding the punishments. This suggests two things: 
(a) The Lord accedes to the call of Amos to revoke the punishments because his attachment 
to the prophet is so great. It is legitimate, therefore, that both the Lord, who issues the 
commands, and the prophet, who obeys the word, should act accordingly. A peculiar aspect 
of this episode is that the request by the prophet is made on behalf of the very people who 
are the intended recipients of the prophecy. 
(b) The Lord is deeply concerned about the welfare of Israel. Though it is not stated whether 





prophet, who repeatedly lays great emphasis on the weakness of Jacob, relents and agrees to 
withdraw the punishments. 
(iii) the Lord sends famine, a hunger for the word of the Lord 
This punishment differs greatly from other punishments inflicted on Israel, and in various 
ways it impacts their life, security and wealth. However, this punishment is unique in that it 
puts the focus on the importance of the word of the Lord. The absence of this word is a 
strong signal that communication from the Lord has ended, and can be interpreted as his 
complete detachment from the people. With all attempts by Israel to seek the Lord being in 
vain, neither words of consolation nor words of guidance are to be heard. This silence from 
the Lord serves to expose the futility of the people placing their trust in the god Dan and the 
hopelessness of the affinity between them and the ways of Beersheba. While these are 
ultimately doomed, the word of the Lord will continue forever. That is to say, the people 
have abandoned what is everlasting in favour of something that is only fleeting.441 
In the Amaziah–Amos confrontation the Lord is described as the one who initiates the 
prophetic call to Amos, who gives an account of his life before that call. When Amaziah 
refers to him as ‘seer,’ Amos is at pains to remind him that he was not a prophet and that he 
neither inherited the role, going on to say that previously he had reared cattle and worked as 
a gatherer of sycamore figs. This calling by the Lord to be a prophet is not only significant, 
but would have come as a complete surprise to Amos. 
In the epilogue, the Lord is given the elaborate title אדֹנָי יְהִוה ַהְּצָבאֹות (the Lord GOD of hosts, 
9:5a) which manifests his majesty. The combination of the terms ָּׁשַמיִם (heaven) and ָאֶרץ 
(earth) in 9:6 implies that the Lord is ruler, not only over the heavens, but also over the earth, 
that is, the Lord of all.442 As the Lord who builds his staircases in the heavens and places his 
vaults upon the earth, his fervent wish is that everything on earth should be in accord with 
all that is in heaven. It seems that there are two options to choose from: either the earth is 
transformed so as to reflect the heavens, or the earth should cease to exist. The prophetic 
words in 9:5a–g, predicting destruction, imply that the people had failed to renounce their 
                                                          
441 Once more the manner and behaviour of worshippers are declared to be reprehensible. For an analysis of 
Dan and Beersheba in Amos 8:14, see Bartusch, Understanding Dan, 230–42. 





evil ways and had not returned to the Lord. Thus, the earth would be submerged under a 
mighty flood (9:5b–g). The prophetic declaration יְהָוה ְׁשמֹו (the LORD is his name) in 9:6e, 
confirms the power and might of the Lord, which extends over all creation. When the 
prophet warns that the eyes of the Lord are upon the sinful kingdom (9:8a), it is clear that he 
is fully aware that the Lord has complete control over the fortunes of the earth. 
 In their communications about the Lord, both the prophet and the text-immanent 
author use various divine names and divine speech formulas. These are listed in the table 
below. 
divine naming 7:1) ֲאדֹנָי יְהִוהa, 2e, 4d, 5b, 6c, 8:1a, 3b, 9b, 11b, 9:8a), יְהָוה 
(7:8a, 15a, 15b, 16a, 17a, 8:2f, 7a, 11f, 12c, 9:6e, 7c, 8d, 
12c, 13b), 7:8) ֲאדֹנָיf, 9:1a), 9:5) אדֹנָי יְהִוה ַהְּצָבאֹותa),  יְהָוה
ֶהי  (9:15d) ֱא
divine speech formula 7:3) ָאַמר יְהָוהc), 7:6) ָאַמר ֲאדֹנָי יְהִוהc), 7:8) ַוּיֹאֶמר יְהָוה ֵאַליa), 
 5x נְֻאם ֲאדֹנָי יְהִוה ,(2x (8:2a, 9:1c ַוּיֹאֶמר ,(7:8f) ַוּיֹאֶמר ֲאדֹנָי
(8:3b, 9b, 11b, 9:7c, 8d), 8:2) ַוּיֹאֶמר יְהָוה ֵאַליf),  נְִׁשַּבע יְהָוה
יְהָוה־נְֻאם ,(8:7a) ִּבגְאֹון יֲַעקֹב  2x (9:12c, 13b), ֶהי  ָאַמר יְהָוה ֱא
(9:15d) 
In order to get a complete understanding of the communication about the Lord, an analysis 
of the divine names and the divine speech formulas is necessary. The repeated expressions ּכֹה
ָרִאיִתי thus the Lord GOD showed me) in 7:1a, 4a, 7a, 8:1a and the expression) ִהְרַאנִי ֲאדֹנָי יְהִוה
ֲאדֹנָי־ֶאת  (I saw the Lord) in 9:1a serve as an introduction to the prophetic reports on the five 
visions, and confirm that each comes from the Lord. The concluding speech formulas ָאַמר
 said the Lord GOD) in 7:6c, refer to the Lord’s) ָאַמר ֲאדֹנָי יְהִוה said the LORD) in 7:3c and) יְהָוה
decision to refrain from sending locusts and fire as punishment. The two formulas  ַוּיֹאֶמר יְהָוה
 he (the Lord) asked, 8:2a) in the third and fourth) ַוּיֹאֶמר the LORD asked me, 7:8a) and) ֵאַלי
visions, where the Lord addresses Amos, ask him what it is he has seen.  ֲאדֹנָיַוּיֹאֶמר  (the Lord 
said) in 7:8f, is also an introductory formula for the announcement by the Lord that he is not 
prepared to forgive the sons of Israel ever again. This explains a decision to set a plumb-line 





their end is imminent is introduced by and concludes with the speech formulas ַוּיֹאֶמר יְהָוה ֵאַלי 
(then the LORD said to me) in 8:2f and נְֻאם ֲאדֹנָי יְהִוה (utterance of the Lord GOD) in 8:3b 
respectively. Interestingly, this also occurs in 8:7b–9a when the Lord swears an oath against 
Israel, and where the introductory speech formula נְִׁשַּבע יְהָוה ִּבגְאֹון יֲַעקֹב (the LORD has sworn 
by the pride of Jacob) in 8:7a and the concluding speech formula ֲאדֹנָי יְהִוה נְֻאם  (utterance of 
the Lord GOD) in 8:9b are employed. Furthermore, the Lord sounds an ominous warning of 
bitter days to come when he will change day into night and feasts into mourning. The 
prophet, by using the formula נְֻאם ֲאדֹנָי יְהִוה in 8:11b, lays great emphasis on this note of 
caution. The introductory formula ַוּיֹאֶמר (he said) in 9:1c refers to the punishments that are 
announced in the fifth vision, while the formula נְֻאם ֲאדֹנָי יְהִוה (utterance of the Lord GOD) in 
9:7c and 9:8d express the Lord’s dissatisfaction with Israel. The three concluding formulas 
in 9:12c, 13b and 15d differ from previous formulas in that they refer to blessings bestowed 
on, and promises made to Israel by the Lord. However, most of the speech formulas convey 
judgements against Israel. 
As in the case of the communication by the Lord, the communication about the Lord 
confirms that it is his intention to punish the people of Israel. However, the prophet is 
conscious of the Lord’s concern for both himself and the people. This concern for Amos 
stems from the fact that it was the Lord himself who raised him to the status of prophet. It 
was not something gained by inheritance, which was the norm. Amos stood before the 
power of the Lord and, using the majestic title ‘Lord God of hosts’ professes that the Lord is 
his name, thereby acknowledging his supremacy. For the most part, the divine speech 
formulas employed by the prophet and by the text-immanent author emphasise the predicted 
punishments. However, the intention is that they be seen to be constructive rather than 
destructive. Towards the end of the text they become more positive, and the conclusion to be 






THE DEVELOPMENT IN THE ROLE OF THE LORD 
Having earlier presented a text-linguistic analysis of the book of Amos, one which 
concentrates on text-syntax, text-semantics and text-pragmatics, this concluding chapter 
focuses on the character of the Lord and explores the development in the role of the Lord 
from a communication perspective. As the prophecies, communicated through the prophet 
Amos to the people of Israel, are divine messages, it is evident that the Lord is the key-
figure in the book. The relationship that exists between the Lord, the prophet and the nations 
becomes clear as the prophet continues to carry out his duty to prophesy. The level of 
communication between the Lord and Israel and Judah (the people of God) is much higher 
than that between the Lord and any of the other nations. Therefore, in order to understand 
the role of the Lord in regard to the different levels of communication, I propose in this 
section to examine them from the point of view of the engagement between: (i) the Lord and 
the prophet, (ii) the Lord and the people of God (Israel and Judah), (iii) the Lord and the 
foreign nations. The role of the text-immanent reader will also be examined in this chapter 
as it is through this reader that the real reader engages with the text. 
8.1 THE LORD–PROPHET ENGAGEMENT 
The engagement between the Lord and the prophet Amos begins in 1:1a–2e, firstly with the 
scene received by Amos about Israel, and then when he speaks about that vision. 
And then he (Amos) said, the LORD roars from Zion and from Jerusalem he utters his voice, 
and the pastures of the shepherds will mourn and the top of Carmel will wither (1:2a–e). 
This is an astonishing introduction to the Lord, but without sufficient information for 
illustrating the Lord–prophet relationship. As he (Amos) paints this depressing picture of 
Israel, the anger in his voice is palpable. This stirs him into action. Confirmation that he has 
become a spokesperson for the Lord comes with the use of the technical expression ּכֹה ָאַמר
 he [Amos] said) in 1:2a. He) ַוּיֹאַמר thus said the LORD) in 1:3a as opposed to the phrase) יְהָוה




nations and warning of the resulting chastisements: Damascus (1:3a–5e), Gaza (1:6a–8e), 
Tyre (1:9a–10b), Edom (1:11a–12b), Ammon (1:13a–15b), and Moab (2:1a–3c). He then 
turns his attention to Judah (2:4a–5b) and Israel (2:6a–16b), declaring that they too will 
suffer punishments. Yet it is still unclear what kind of relationship exists between the Lord 
and the prophet. 
A dramatic development occurs in 3:7b–c. The Lord GOD does not make a word if he has 
not revealed his confidential conversation to his servants, the prophets. The employment of 
the phrases ִאם־ָּגָלה (if he has not revealed), ֺסוֺדו (his confidential conversation), and  ֶאל־ֲעָבָדיו
 to his servants, the prophets) provide evidence that a close bond has been firmly) ַהנְִביִאים
established between them. The action of the Lord in revealing his secret to the prophet 
emphasizes the growing level of intimacy in their relationship. In 3:8a–d it is evident that 
the one who is chosen to be a prophet has responsibilities which he must fulfil: a lion has 
roared; who will not fear? The Lord GOD has spoken; who will not prophesy? (3:8a–d). 
When the Lord speaks to Amos he must respond. He is duty-bound to prophesy; he cannot 
refuse to do so. This is the first indication of the existence of such a close Lord–prophet 
relationship. If 3:7a–8d is considered to be the theory, then its application is seen in 3:9a–
15d. The Lord twice speaks directly to Amos: ְׁשִמיעּו ְוִאְמרּו (make [it] heard and say) in 3:9a–
b and ִׁשְמעּו ְוָהִעידּו (hear and testify) in 3:13a–b. Here he explicitly directs the prophet to 
convey his message to the people of Israel, something to which Amos accedes. It is attested 
in 3:11a–e and 3:12a–d that, given the nature of the warnings and despite not knowing how 
his words would be received, he fearlessly proclaims the word of the Lord. This underlines 
the fact that, notwithstanding the level of intimacy that exists between the Lord and the 
prophet, their relationship is very much a Lord–servant one. 
The opening verses of chapter four continue in the same vein as 3:13a–15d. The prophet 
demands attention from ָּפרוֺת ַהָּבָׁשן (cows of Bashan) insisting that they listen to ַהָּדָבר ַהּזֶה (this 
word). The Lord swears an oath (נְִׁשַּבע) that they will pay dearly for their sinful ways. This is 
evident from the harsh warnings delivered in 4:2b–3c. Here is a further sign of the prophet 
faithfully adhering to the task of proclaiming the word of the Lord regardless of any possible 
consequences for himself, however, all of which failed to bring the people back to the Lord 
(4:6a–11f). Therefore, the Lord declares in blunt terms that he has other plans, giving the 





(therefore, thus, I will do to you, Israel, 4:12a–b). This confrontation of the Lord is 
heightened by the prophetic demand that immediately follows in 4:12d–e: ֶהי  ִהּכוֺן ִלְקַראת־ֶא
(be prepared to meet your God). 
Chapter five brings an increasing sense of impending disaster. The prophet speaks of the 
depths to which Israel has fallen with little or no prospect of it ever rising again. She is 
fallen, no more to rise virgin Israel. She is forsaken on her soil, there is none to raise her up 
(5:2a–f). However, what little hope remains can be found by seeking the Lord. Both the 
Lord and the prophet exhort Israel in this regard with the words of the prophet echoing those 
of the Lord: ִּדְרׁשּונִי ִוְחיּו (seek me and live, 5:4a–b), ִוְחיּו יְהָוה־ִּדְרׁשּו ֶאת  (seek the LORD and live, 
5:6a–b). Pleading with the people to seek good and to turn away from evil, he offers a ray of 
hope that, if justice should prevail, there is the possibility that they may yet receive the 
graciousness of the Lord (5:14a–15d). However, failure to respond positively can only end 
in disaster. A clear warning is given by the Lord: there is wailing in all places … for I pass 
through your midst (5:16b–17b). The prophet continues: alas! who desire the day of the 
LORD! (5:18a–b) Will not the day of the LORD be darkness and not light, even dark and no 
brightness in it? (5:20a–d). If the visit of the Lord brings wailing, then the day of the Lord 
will not be better. The prophet affirms that it will be filled with complete darkness and 
danger.443 
Both the Lord and the prophet leave Israel in no doubt that, despite its position as the chosen 
people, they face destruction if they continue to defy the Lord’s commands. If they choose 
that path, then a future devoid of hope awaits them. In each of the above verses the words of 
the prophet echo those of the Lord, providing ample evidence that a close relationship has 
been firmly established between them. Further examples of this bond can be seen in 5:26a–
27c. The Lord orders the people to carry Sakkuth and Kaiwan into exile (5:26a–b). The 
prophet supports this by confirming that the Lord is the one who speaks and that God of 
hosts is his name (5:27c). Equally in chapter nine the divine declaration I will set my eye 
upon them for evil and not for good (9:4d) is affirmed by the prophet: behold, the eyes of the 
                                                          
443 On this point Mayhue remarks, “according to Amos, day of the Lord is not a day of delight but of darkness–
a day of gloom not gladness.” See Richard L. Mayhue, “The Prophet’s Watchword: Day of the Lord,” Grace 





Lord GOD are upon the sinful kingdom (9:8a). Here again, the Lord and the prophet are seen 
to have a unity of purpose, and that the words of the prophet echo those of the Lord. 
The communication that occurred between the Lord and Amos during the visions (see 7.2.1), 
along with the repeated expression ּכֹה ִהְרַאנִי ֲאדֹנָי יְהִוה (the LORD God showed me) in 7:1, 4, 7, 
8:1, are further indications of the intimate and complementary nature of their relationship. 
The diagram below illustrates the interaction that occurs between the Lord and the prophet 
during the five visions (chapters 7–9). 
the first vision (7:1a–3c) 
Amos sees the Lord forming locusts to destroy the crops 
          the prophet intercedes: Lord God forgive now 
          the Lord relents, saying: it shall not be 
the second vision (7:4a–6c) 
Amos sees the Lord calling on fire to destroy everything 
          the prophet intercedes: Lord God cease please 
          the Lord relents, saying: it also shall not be 
the third vision (7:7a–9c) 
Amos sees the Lord standing by a wall with a plumb-line in his hand 
          the Lord asks: what do you see, Amos? 
          Amos replies: a plumb-line 
          the Lord says: behold! I set a plumb-line in the midst of my people Israel 
the fourth vision (8:1a–3e) 
a discourse concerning the Lord’s judgement of the people of Israel 
         the Lord asks: what do you see, Amos? 
         Amos replies: a basket of summer fruit 
         the Lord declares: the end has come upon my people Israel 
the fifth vision (9:1a–4d) 
Amos sees the Lord standing by the altar and calling on the earth to be shaken 
to its foundations 





In the first two visions the prophet begs the Lord to forgive Israel. The Lord accedes to his 
requests and withdraws the threatened punishments.444 In the third and fourth visions there 
are no appeals for mercy. Similarly in the fifth vision Amos makes no request of the Lord to 
relent. This, however, is not an indication of any diminution in the relationship between 
them.445 On the contrary, when the Lord indicates to Amos how he intends to administer 
justice (7:8g–9c, 8:2g–3e, 9:1d–4d), it calls to mind the close contact between them, which 
was earlier suggested by the statement in 3:7a–c (Indeed, the Lord GOD does not make a 
word if he has not revealed his confidential conversation to his servants, the prophets). 
Whereas Amos is aware that with the Lord mercy is always a possibility, he also recognizes 
that grave offence has been caused to the Lord and justice must be considered. By not 
requesting clemency in the last three visions, Amos is indicating his sympathy for the Lord. 
The prose passage (7:10a–17f), coming between the third and fourth visions, serves to 
confirm the strength and intimacy of the Lord–prophet relationship. Despite Amaziah’s 
attempts to silence him, Amos’ fearless response demonstrates his resolve to faithfully fulfil 
his duty to prophesy to the people of Israel.446 His uncompromising approach to dealing with 
Amaziah beautifully portrays his yes to the call of the Lord (7:15c–d).447 
                                                          
444 In this regard, Radine, “Vision and Curse Aversion in the Book of Amos,” 92, describes Amos as a curse-
averter. Linville presents Amos as a successful intercessor for chilling visions of destruction. See James R. 
Linville, “Visions and Voices: Amos 7–9,” 408. However, the reverse happens later and Amos returns as a 
pronouncer of doom. 
445 Radine, “Vision and Curse Aversion in the Book of Amos,” 85, mentions that it is a matter of fact that 
Amos does not intercede in both instances. Instead, he is drawn into and identifies himself with the imagery 
put forward by the Lord. Consequently, Amos participates in the divine action by identifying himself with the 
plumb-line in Amos 7:8 and with the summer fruit in 8:2. 
446 Amos separates what Amaziah says and what the Lord says and dares to hurl bold words against Amaziah. 
See Marjorie O’Rourke Boyle, “The Covenant Lawsuit of the Prophet Amos: III 1–IV 13,” VT 21 (1971): 347; 
Masiiwa Ragies Gunda, “The ‘Man of God Who Came from Judah’ (2 Kings 23:17–18): In Search of the Fate 
of Amos?” Scriptura 111 (2012): 521–22. 






 Establishing the Lord–prophet relationship 
The LORD roars from Zion and from Jerusalem he utters his voice (1:2b–c). This is no gentle 
invitation to prophesy, however, he does not hesitate to announce and warn of impending 
punishments. 
 A more intimate relationship is developed 
The Lord GOD does not make a word if he has not revealed his confidential conversation to 
his servants, the prophets (3:7b–c). 
 The prophet walks with the Lord and identifies with his word 
Could two walk together, if they have not agreed? (3:3a–b). It is interesting to note the way 
the words of the prophet echo those of the Lord. 
Lord: therefore, thus, I will do to you, Israel, because I will do this to you (4:12a–c), 
Prophet: be prepared to meet your God, Israel (4:12d–f). 
Lord: seek me and live (5:4b–c), 
Prophet: seek the LORD and live (5:6a-b). 
Lord: I will set my eye upon them for evil and not for good (9:4d), 
Prophet: behold, the eyes of the Lord GOD are upon the sinful kingdom (9:8a). 
 Mutual dialogue 
The visions reveal a remarkable development in the relationship. In the first and second 
visions the Lord recognizes the anguish in Amos’ voice and agrees not to proceed with the 
punishments. In the third, fourth and fifth visions the prophet, realizing the Lord’s patience 
has been tested to the limit, remains silent. 
 The relationship reaches its zenith 
The union between the Lord and the prophet reaches new heights during the confrontation 
between Amos and Amaziah. The bond between them is so strong that the prophet is willing 





8.2 THE LORD–PEOPLE OF GOD ENGAGEMENT 
The engagement between the Lord and his people begins in 2:4. Dominant here is the 
portrayal of the Lord as one who judges and declares punishments against Judah (2:4a–5b) 
and Israel (2:6a–16b). Nevertheless, the relation between the Lord and his people is not clear 
here. A shift is perceived in 2:11d with the expression, ְּבנֵי יְִׂשָרֵאל (sons of Israel). The very 
act of addressing the sons of Israel directly implies the existence of a relationship and this 
conceptual change to viewing sons of Israel as a people rather than as a nation is significant. 
It is to be noted that the Lord does not directly address any other nation in Amos’ prophecy. 
The question posed in 2:11c–d, ַהַאף ֵאין־זֹאת ְּבנֵי יְִׂשָרֵאל (is this not so, sons of Israel) seeks 
confirmation of the declarations of the Lord in 2:9a–11b.448 Most notable are the following 
statements: I myself exterminated and destroyed the Amorite (2:9a–e), I brought you out 
from the land of Egypt and led you forty years in the wilderness (2:10a–b), I raised up 
prophets from your sons and Nazirites from your young men (2:11a–b). These affirmations 
of the Lord are reminders of the wondrous deeds that he performed and of his personal care 
for them in the face of danger. It is worth noting the ‘I-you’ combination in 2:10a–11b, 
which highlights the close relationship which exists between the Lord and his people. The 
might of the Lord is displayed in the defeat of the powerful Amorites. 
In addition, his great concern for the welfare of his people is evident in the deliverance of 
Israel out of Egypt and in his raising of prophets and Nazirites from among them. All of this 
confirms the tremendous level of involvement of the Lord in their lives, and the demand – 
יְִׂשָרֵאל ַהַאף ֵאין־זֹאת ְּבנֵי  (2:11c–d) – calls on the people of Israel to acknowledge this. Equally, 
this provides an opportunity for them to reflect on their relationship with the Lord and 
whether they have strayed and deviated from his commandments. The tone of this rhetorical 
question, in which a sense of the Lord’s frustration and disappointment can be detected, 
points to ingratitude on the part of Israel, something necessitating repentance. The 
perception of the Lord’s displeasure is heightened when he states, but you made the 
Nazirites drink wine and commanded the prophets, you shall not prophesy (2:12a–d). This 
                                                          
448 The intention of such a question is not seeking a response but to make an emphatic declaration. For a 
discussion on the definition and implications of rhetorical questions, see Lénart J. de Regt, “Discourse 
Implications of Rhetorical Questions in Job, Deuteronomy and the Minor Prophets,” in de Regt, Waard and 
Fokkelman, Literary Structure and Rhetorical Strategies in the Hebrew Bible, 52–53. Cf. also Bart Koet and 





suggests a fracturing of their relationship, as they not only disobeyed the Lord, but also 
rejected what he had planned. The actions of the sons of Israel as outlined in 2:12a–d is the 
very antithesis of the Lord as found in 2:11a–b. It is ironic that these same sons of Israel 
who had received an abundance of blessings from the Lord are now facing punishment: ... 
 see, I make totter under you ..., 2:13a–16a). In addition, the tension that) ִהּנֵה ָאנִֹכי ֵמִעיק ַּתְחֵּתיֶכם
exists between the Lord and his people is emphasised when he states, you only have I known 
of all the families of the earth, therefore I will visit upon you all your iniquities (3:2a–b). It 
is noteworthy that this for the first time reveals the intimate nature of the relationship. 
However, far from using this as a defence against the imposition of punishments, the Lord 
makes it clear that they would suffer chastisements precisely because of the closeness of the 
relationship. 
Their relationship continues in this vein in 3:9. The people of Israel were asked to refrain 
from their iniquitous behaviour, nonetheless the Lord’s exhortations go unheeded. The Lord 
laments that they did not know how to do what was right (3:10a–b) and they who are storing 
up violence and extortion in their palaces (3:10d). These verses contain sarcasm about the 
fact that those who do not know how to do the right thing are experts in doing wrong. Those 
causing such misery have gone beyond any understanding of right conduct. And so, the 
warning of the Lord in 3:2b takes the form of punishment in 3:11a–e, 3:12a–d and in 3:14a–
15c. The situation in 3:11a–e is contradictory to the situation in 2:9a–e. Not only will the 
Lord not intervene to save the people, as he did in defeating the Amorites (2:9a–e) but in 
this case will facilitate the enemy (3:11a–e). The situation is no better in 3:12a–d and 
moreover, it worsens so that even the rescue is portrayed in a mocking way: as a shepherd 
snatches from the mouth of the lion two shanks or a piece of an ear so the sons of Israel will 
be delivered. The outcome of any attempted rescue will be rather shocking and could be 
compared to a sumptuous meal being served on a poisoned plate which could only result in 
near total disaster. 
The fact that the Lord himself is to execute the punishments is a clear indication of the 
gravity of the situation. He vows to destroy their fine houses as well as the altars which they 
have dedicated to their false gods (3:14a–15c). Here the role of the Lord changes, from 
being that of the one who proclaims punishments, to that of the one who inflicts them. 





country, he will bring down from you your strength and your palaces will be plundered 
(3:11a–e). In short, Israel’s refusal to heed the warnings and its persistence in practicing its 
wicked ways, such as oppression and violence, inevitably results in chastisements. 
Hardening their hearts, the people of Israel enjoyed a lavish lifestyle, while continuing to 
exploit the weak and ill-treat the poor. This lack of concern for the oppressed results in the 
Lord’s warning of retributions.449 
There would seem to be a level of inconsistency in the way the relationship which exists 
between the Lord and his people is depicted, firstly in 4:4a–5c and then in 4:5d. In the 
former, there would appear to be no threat of punishment, whereas in the latter the sarcasm 
inherent in the words of the Lord (details of this can be found in 5.2.3), suggests that 
relations between the Lord and his people have not improved. The tone in the Lord’s voice 
indeed reflects a disdain for and rejection of their acts. The statement this way you loved it 
(4:5d) not only confirms that this is not the kind of behaviour desired by the Lord, but also 
implicitly demands of the people to seek what he longs for. Since no specific punishment is 
pronounced, it is possible to conclude that the focus is on the relationship between them and 
not on chastisements. The Lord uses sarcasm as a means of counselling his people against 
their evil behaviour and of encouraging them to conform to his wishes. He, in scornful 
tones, invites them to go to Bethel and sin and to go to Gilgal and sin even more. Also, it is 
the Lord who asks them to bring sacrifices. However, the purpose of all this is to effect a 
change in how the people live their lives. Though the folly of their religious activities is 
exposed, there is no specific indication of what it is the Lord really expects of them. 
Nevertheless, from the Lord’s comments on their false practices, it can be deduced that 
renewal is the desired outcome. 
Confirmation that the people of Israel refused to turn away from their evil ways comes in the 
form of the catalogue of punishments as outlined in 4:6a–b, 7a–8c, 9a–b, 10a–c and 11a. 
This is detailed in section 5.2.4 of this thesis. The recurring statement, א־ַׁשְבֶּתם ָעַדי  yet you) ְו
did not return to me, 4:6c, 8d, 9c, 10d, 11e) leaves little doubt as to the stubbornness of the 
people and their unwillingness to return to the Lord. The punishments inflicted on them 
were in fact an attempt at encouraging them to do just that. Thus, the Lord is portrayed as 
                                                          





one who makes repeated and earnest efforts to win back his people. This is a caring Lord 
awaiting their return from their sinful ways. However, having turned their face against the 
Lord, they have squandered the many opportunities provided to soften their heart and to 
accept the error of their ways (4:6a–11f). It is possible to sense the disappointment felt by 
the Lord when he declares, ָלֵכן ּכֹה ֶאֱעֶׂשה־ְּל יְִׂשָרֵאל (therefore, thus, I will do to you, Israel, 
4:12a–b). Accordingly, relations are strained between the Lord and his people and 
communication becomes more tense. 
In unit 5:3b–f, a decline is predicted: the city that goes forth with a thousand will be left with 
a hundred, and that which goes forth a hundred will be left with ten, for the house of Israel. 
This warning suggests that the Lord, who had defeated the Amorites (2:9a–e) and delivered 
them from Egypt (2:10a–10c), is unwilling to intervene further to save his people. Not only 
that, but he has predicted the scale of the disasters, which are set to be befall them. 
Previously, he was portrayed as the one who warns and acts as judge and administrator of 
punishments, whereas in 5:4a–b the Lord is seen as an admonisher: seek me and live (ִּדְרׁשּונִי 
 Certainly, in contrast to the dire warnings and serious consequences previously .(ִוְחיּו
predicted, this is a very welcome exhortation. The advice, ִּדְרׁשּונִי, is to be read together with 
the recurring statement of the Lord, א־ַׁשְבֶּתם ָעַדי  .yet you did not return to me) in 4:6a–11f) ְו
The contrasting messages convey perfectly how much the Lord longed for them to make 
amends. 
In addition, the call to seek me and live is simultaneously emphatic and emotional. 
Emphatic, in that it emphasises that there is no other way for them, but to turn back to seek 
the Lord in order to escape any pending punishments. The emotion inherent in the words 
spoken hints at a certain intimacy and reflects the Lord’s passion for his people. Even given 
their stubbornness and reluctance to return to the Lord, it is impossible for him to abandon 
them, as evidenced in his exhortation in 5:4a–5e. However, the people did not mend their 
misguided ways, detesting anyone declaring justice and truth (5:10a–d) and continuing to 
trample on the poor (5:11b–c). Therefore, the Lord angrily states in 5:12a–c I knew your 
transgressions were many and your sins were numerous. Though, no precise punishment is 
declared, this statement by the Lord is a serious warning to the wicked to abandon their 





of the lamentation and wailings as described in 5:16b–17b, yet again confirm the failure on 
the part of the people to repent. The assertion, ִּכי־ֶאֱעבֹר ְּבִקְרְּב (for I pass through your midst) 
in 5:17b is further evidence that the Lord himself would be the one carrying out the 
punishments. 
The relationship between the Lord and the people of Israel seems contradictory in 5:21a–
27a. On the one hand it appears that they had sought the Lord as they brought him offerings 
and sacrifices. On the other hand, the responses of the Lord, I hate, I scorn, I take no 
pleasure, I do not listen (5:21a–23b) indicate displeasure on his part. In contrast to 4:4a–5f, 
the Lord states clearly, that what is expected of them is more than empty outward 
expressions of sacrifice that lack an inner sense of justice and righteousness. Without a 
desire on the part of the people to repent and act justly, these offerings could only be seen as 
an affront to the Lord. The seriousness of the conflict between them is exposed further when 
the Lord asks did you bring me sacrifices and offering for forty years in the wilderness, 
house of Israel? (5:25a–b).450 In 5:26a, the Lord sarcastically condemns their act of seeking 
false idols – you carried Sakkuth your king and Kaiwan. The earlier assertion of the Lord, I 
brought you out from the land of Egypt and led you forty years in the wilderness contrasts 
with the declaration that he will now exile his people beyond Damascus (5:27a). It is to be 
noted that the Lord himself will execute the sentence, unlike before, when it was an 
unidentified third party who took responsibility for putting it into effect (4:3), although he 
had sworn an oath against Israel. 
The mounting tension between the Lord and his people is revealed once more in 6:8a–e 
where for the second time the Lord swears an oath against them. With further punishments 
awaiting them, even their own destruction is predicted in 6:9a–11c. Then 6:12c–d confirms 
that they have not done what the Lord commanded – you have turned justice into poison and 
the fruit of righteousness into wormwood. It is the disregard for the Lord that has brought 
these punishments upon them. The conversation in 6:13c that takes place between the 
people, did we not capture Karnaim for ourselves by our own strength?, attests a pride hated 
by the Lord (6:8c). This reveals a conceited and self-opinionated people who have forgotten 
that it was the Lord who saved them from the Amorites and brought them out of slavery. 
                                                          






The Lord’s response to this rejection is to announce that he will raise up a nation against 
them, for, behold, I am going to raise up against you a nation and they shall afflict you 
(6:14a–e). The extent of the conflict between the Lord and his people is highlighted in 
6:13a–14f. The warning from the Lord not only reveals the Lord’s antipathy towards their 
attitude regarding their own power, but also acts as a reminder of his omnipotence and 
carries the implication that failure to return to him will end in disaster. 
The engagement between the Lord and his people is vividly portrayed in the five visions. 
Accepting the intercessions of the prophet, the Lord twice revokes his decision to punish his 
people. The words of the Lord א ִתְהיֶה  (it shall not be) in 7:3b and א ִתְהיֶה־ַּגם ִהיא   (it also 
shall not be) in 7:6b, testify to this. The remarkable statement זֹאת־נִַחם יְהָוה ַעל  (the LORD 
repented for this) in 7:3a and 7:6a, confirms his decision not to proceed with the planned 
punishments even though there is nothing in the text to suggest that the sons of Israel have 
repented. However, this decision of the Lord eases the tension. It not only brings relief to the 
people, but it also serves to highlight the Lord’s concern for them. 
The situation changes dramatically in the third, fourth and fifth visions, as does the tone of 
the Lord’s voice, as he ominously pronounces: (i) behold! I set a plumb-line in the midst of 
my people Israel (third vision), (ii) the end has come upon my people Israel (fourth vision), 
(iii) smite the capital that the thresholds will shake and shatter them on the head of all of 
them and I will kill the remainder of them with the sword (fifth vision). It is interesting that 
the Lord uses the expression my people Israel, in both the third and the fourth visions. 
Referring to the people, thus, conveys his passion and concern for them and acts as a 
reminder of the words spoken earlier in 3:1 you only have I known of all the peoples of the 
earth. Both of these expressions attest the close bond between the Lord and the people of 
Israel.451 However, the omission of any such expression from the fifth vision is a clear 
indication that this bond has been weakened by the continuance of their offences. 452 
Undoubtedly, a harsh judgement is imminent. The people spurned the generosity of the Lord 
and showed contempt for his forgiveness. Without showing any signs of repentance, they 
continued with their wrongdoing and unjust behaviour. More specifically, they persisted in 
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their deceit and exploitation, all the while trampling on the poor and the needy (8:4b–6c). 
Given this situation, the Lord, for a third time, swears an oath against them, this time 
swearing by the pride of Jacob (8:7a) to withdraw his offer of forgiveness. 
Importantly, among the punishments announced is that of famine in 8:11c–f. In this context, 
famine does not refer to a want of bread and water, but rather to a longing for the word of 
the Lord. Its absence indicates that communication between the Lord and the people of 
Israel has ceased. Consequently, huge tension enters their relationship, causing the people 
untold trauma. The Lord himself will administer the punishment. This is made clear in the 
following verses from the fifth vision (9:1a–4d): I will kill the remainder of them with the 
sword (9:1g), my hand will haul them out (9:2b), I will bring them down (9:2d), I will search 
out (9:3b), I will take them (9:3c), I will command the serpent (9:3e), I will command the 
sword (9:4b), and I will set my eye upon them for evil (9:4d).453 The judgement will be 
severe and the scale of punishment quite shocking. Nobody will be beyond the reach of the 
all-powerful Lord. 
Notwithstanding all of this, a note of optimism is sounded when the Lord declares that he 
will not destroy the house of Jacob completely (9:8c). A remnant will be left, thereby 
allowing for the possibility that his people could be saved from the impending disaster. The 
sinners will perish: all the sinners of my people shall die by the sword (9:10a). The words in 
9:14a–15c attests the gradual exclusion of the conflict and the restoration of the bond 
between the Lord and his people. Most significant is the change in the role of the Lord from 
the executor of judgement to the bestower of blessings. The Lord himself is the active agent 
who reinstates, repairs and reconstructs, as the words of the Lord confirm: I will raise up the 
booth of David that is fallen, I will repair their breaches, I will raise up its ruins, I will 
rebuild it as in the days of old, I will turn the captivity of my people Israel, I will plant them 
upon their land. 
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The Lord–people of God relationship can be summarized as follows: 
 The relationship is remarkable for the level of intimacy that exists between the Lord 
and his people. Nevertheless, because of their rejection of the Lord’s commands this 
intimacy can be viewed to be one-way only. 
 Despite the Lord’s wish for his people to uphold justice and righteousness, to refrain 
from oppression and exploitation of the poor and the needy and from worshipping false gods, 
they repeatedly engaged in unjust acts. On account of this, in order to persuade them to turn 
back from these evil ways, punishments were inflicted on them. 
 A significant aspect of the engagement was that the divine admonitions were 
intended to be restorative rather than punitive. The people’s rejection of the divine 
intervention results in an ending of any communication between them and the Lord as 
famine for the word of the Lord. 
 Because of the behaviour of the people it is legitimate for the Lord to end the 
relationship between them. Nevertheless, their stubbornness has not diminished his desire to 
bestow his benevolence on them. As the Lord has always considered them as his own, it was 
impossible for him to abandon them. My people Israel, you only have I known of all the 
families of the earth. This is confirmed by the remarkable change in the role of the Lord in 
the final section of the book. From one who appears as the proclaimer and the administrator 
of punishments, he becomes the one actively engaged in ending the captivity of the people 
and in reinstating, repairing and restoring Israel, to its former glory. 
 Whether or not the people of Israel repented is not specifically referred to in the text. 
Ultimately, the Lord’s passionate love for Israel is so great that all past iniquities are 
forgiven. 
8.3 THE LORD–FOREIGN NATIONS ENGAGEMENT 
Besides places where Israel and Judah are mentioned throughout the text, a number of other 
nations and places are also spoken of. Unlike Israel and Judah, none of these is addressed 





Lord and Israel and between the Lord and Judah, it is necessary to consider what he says 
when speaking of the foreign nations, an account of which is given below. 
The Lord’s engagement with the foreign nations begins with his declaration against 
Damascus. Among various other punishments he sends down fire to destroy their palaces 
(1:4a) in retribution for crimes committed. Other nations suffer similar chastisements. Fire is 
brought down on Gaza (1:7a), Tyre (1:10a), Edom (1:12a), Ammon (1:14a) and Moab 
(2:2a). Their strongholds of power and their kings will be destroyed: the house of Hazael 
(1:4a), the palaces of Ben-Hadad (1:4b), the gate bars of Damascus (1:5a), the inhabitant of 
Aven (1:5b), the holder of the sceptre in Beth-Eden (1:5c), the inhabitant of Ashdod (1:8a), 
the holder of the sceptre in Ashkelon (1:8b), the palaces of Kerioth (2:2b), the rulers of 
Moab (2:2c–3b). The people too will suffer: the people of Aram will be deported to Kir 
(1:5d), and the remnant of the Philistines will perish (1:8c). At no stage does the Lord 
communicate directly with any of these nations, he speaks only about them and the outrages 
perpetrated by them and the resulting consequences. The severity of the punishment inflicted 
will be in accordance with the seriousness of the transgressions. These are detailed in section 
3.2.1 of chapter 3 on Amos 1:3–3:2 in this dissertation. Not a single expression that would 
point to the existence of any positive aspect in the relationship between the Lord and these 
nations is found in the text. 
The reference to the foreign nations further appears in 3:9 where Ashdod and Egypt are 
called to be the observers of the oppressions that took place in Samaria. This indeed is a 
shameful experience for Israel. Additionally, by drawing attention to the fire and brimstone, 
which was sent down on Sodom and Gomorrah, Israel is left in no doubt as to what they 
could expect. In unit 6:2a–d attention is drawn to a number of powerful foreign cities. The 
Lord commands the sons of Israel to travel to Calneh, Hamath and Gath 454 to see for 
themselves the devastations that have been wreaked on these kingdoms. The rhetorical 
questions asked of them are they better than these kingdoms?Or their borders greater than 
your borders? (6:2e–f) act as a stern warning as to what they might anticipate.455 The lesson 
to be learned from these references to the downfall of these former strongholds is that Israel 
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will suffer no less a fate at the hands of the all-powerful Lord. The mention of Egypt, and 
more precisely the subsided Egyptian Nile (8:8f and 9:5g), is intended to alert Israel to the 
severity of the punishment awaiting it, with the rhetorical questions in 9:7d–f revealing the 
seriousness of the situation. The sons of Israel are reminded, yet again, that their position as 
the chosen people does not confer on them any special privilege, are not you and the 
Cushites all the same to me? 456  Indeed, the Lord makes clear that his concern is not 
exclusively for Israel, but for other nations also, did I not bring Israel from Egypt and the 
Philistines from Caphtor, and Aram from Kir? 
8.3.1 Summary 
The engagement between the Lord and the foreign nations can be summarized as follows: 
 A number of nations are mentioned in the book and often these nations have 
committed offences and on various occasions their violent acts are particularly gruesome 
(1:3a–2:3c). The Lord passes judgement on these foreign nations and it is significant that the 
Lord never directly addresses any of them but only speaks indirectly about them. 
 However, regarding Israel and Judah it is clear from the nature and constancy of the 
communication between them and the Lord that there exists a great level of intimacy in their 
relationship. 
 A number of nations appear at a level of comparison. By referencing Sodom, 
Gomorrah, Calneh, Hamath and Gath, the subsided Egyptian Nile and the pestilence that had 
ravaged Egypt, the people of Israel are reminded of the scale of the catastrophe that is about 
to befall them. Ashdod, and Egypt are summoned as witnesses of Samaria’s wicked doings. 
 The reference to the migration of Philistines from Caphtor and Aram from Kir and 
the comparison with Cushites suggests that the special status conferred on Judah and Israel 
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does not ensure them any superiority, nor does it safeguard them from being judged about 
their own actions. Rather, being specially chosen, they have a greater responsibility to 
uphold this intimate relationship by observing the message of the Torah. 
8.4 THE READER-ORIENTED PERSPECTIVE 
This part intends to follow the development in the role of the Lord from the viewpoint of the 
text-immanent reader who, from the beginning, is a witness to all that is happening in the 
text. To this end, I will analyse the interactions between the various characters with the aim 
of determining to what extent the text-immanent reader is influenced by the communication 
by the Lord, to the Lord and about the Lord, or lack of such, between them. The areas to be 
reviewed are the engagements between (i) the Lord and the prophet, (ii) the Lord and the 
people of God (iii) the Lord and the foreign nations. This section is concluded by citing 
instances of the reader-oriented structure which are to be found in the text. 
8.4.1 The Lord–Prophet Engagement 
(i) The evolving relationship between the Lord and the prophet draws the attention of the 
text-immanent reader. 
At the beginning of the text, the text-immanent reader learns of a vision of Israel, which had 
been received by Amos, a shepherd from Tekoa (1:1c). However, he is not given any further 
information about the vision. In 1:2a–e, Amos says that the Lord roars, utters his voice from 
Jerusalem, the shepherds’ pastures mourn and the Carmel dries up. Still, no explanation of 
the vision is provided for the text-immanent reader, rather it is more of an abstract 
visualisation of the Lord. Even the precise nature of the relationship between the Lord and 
the prophet is concealed for the text-immanent reader. 
However, the situation changes in 3:7a–c where the Lord–prophet relationship is revealed to 
be much deeper than it originally appeared. This is confirmed when he learns that the Lord 
would make his intentions known to the prophet before doing anything. Nevertheless, this 
bond does not excuse the prophet from proclaiming the divine message when it comes to 
him. He realizes that the prophet is merely a mouthpiece: the word is not his own, and he 
must not resist speaking it. The text-immanent reader appreciates that when the prophet 





opposed to promises of hope and prosperity, he does so at great personal risk. He recognizes 
another significant development in the Lord–prophet relationship in 7:1a–6c (the first and 
second visions) when he sees how the Lord is willing to accede to the pleadings of the 
prophet. This is further proof that a close and enduring union has been firmly established, 
one with a degree of mutual understanding. 
(ii) The text-immanent reader recognises the prophet’s witness to the word of the Lord and 
his intercessions. 
The confrontation between Amos and Amaziah which arose over the prophet’s prediction 
regarding the King and the people of Israel is a perfect illustration of the closeness of the 
relationship between the Lord and the prophet (7:10a–17f). Mindful that it is the prophet’s 
duty to proclaim the word of the Lord, the attempts by Amaziah to intimidate Amos are 
doomed to fail. Rather than preventing him from prophesying at Bethel they serve only to 
strengthen his resolve to fulfil his mission. He is determined to resist Amaziah’s challenges 
and to fearlessly carry out the Lord’s command to go and prophesy to his people Israel 
(7:15a–d). For the text-immanent reader, the effort to silence Amos is reminiscent of 
previous orders made against the prophets by the people of Israel (2:12b–d). This leaves 
open to speculation as to whether or not Amaziah too, like Israel, will be held to account for 
these transgressions against the Lord. The answer, in the affirmative, comes in 7:17b–f, with 
conformation being provided in 9:4a, leaving no room for doubt. There will no hiding place. 
It is made clear that all transgressors, without exception, will be chastised. 
Noticing that, after the second vision, the prophet no longer intercedes on behalf of Israel, it 
is left open to the text-immanent reader to wonder if he himself should take on this 
particular role. It is clear that, despite the Lord having twice relented when requested to do 
so, the people of Israel continued to defy him, trying his patience to the limit. Given all this, 
the text-immanent reader is in conflict about the appropriateness of asking the Lord to once 
again show mercy. 
(iii) The power of the Lord as perceived by the text-immanent reader. 
The text-immanent reader learns that the people of Israel have engaged in idolatrous 
practices (2:8a–b, 5:26a–b, 8:14a–g) and futile religious ceremonies (4:4a–5d, 21a–23b). 





vowed to destroy not only the perpetrators of these betrayals, but also their altars and 
sanctuaries (3:14b–d, 9:1a–f). Those who challenged the Lord’s power are shown to be 
weak and powerless, with their rulers crumbling under the wrath of the Lord (1:5b–c, 8a–b, 
15a; 2:3a–b, 15a–16a; 4:2b–3c; 5:3b–f; 6:1a–d, 7a–c). Likewise, their false idols are 
unmasked and shown to be lifeless, insignificant objects devoid of any power or influence. 
The image of Sakkuth and Kaiwan being carried is in stark contrast to that of the Lord 
carrying Israel out of slavery (5:26a–b). Also, worshipping the god Dan, trusting Samaria, 
and venerating at the shrine of Beersheba are declared to be futile exercises (8:14a–g), with 
the omnipotence of the Lord coming into sharp focus in all three prophetic descriptions 
(4:13a–g; 5:8a–9b; 9:5a–6e). 
Great emphasis is placed on the expression יְהָוה ְׁשמֹו (the LORD is his name, 4:13g; 5:8f; 
9:6e). For the text-immanent reader this could suggest that the Lord stands above all the 
other gods. He has dominion over the whole world, with the extent of his power being 
clearly illustrated, where it is stated: (i) he strides on the heights of the world (4:13f), (ii) he 
turns day to night and darkness to light (4:13e; 5:8c), (iii) he has control over the land and 
the sea (5:8; 9:6b–d), (iv) he builds his mansions in the heavens and his vault on the earth 
(9:6a). The expression יְהָוה ְׁשמֹו was never used with the intention of praising the Lord. 
Rather, it was to caution Israel to avoid wicked ways, and to highlight that the power of the 
Lord is greater than any other. No earthly power can exceed that of the Lord and this 
realization leaves the text-immanent reader in the knowledge that, as is the case with Israel, 
no-one can escape the all-seeing power of the Lord (9:2a–4d). 
8.4.2 The Lord–People of God Engagement 
(i) The position of the text-immanent reader in relation to the fractured relationship between 
the Lord and his people and likewise that among his people themselves. 
Despite being forewarned (3:2a–b, 14a; 4:12a–e), and despite repeated punishments (4:6a–
11f) the people of Israel remained obstinate, continuing to disobey the Lord, and refusing to 
turn back to him. They chose to ignore the Lord’s command to seek him and live (5:4a–6b, 
15a–c). The pronouncements in 2:4b, 6b (I will not revoke the punishment), 4:6a–11f (yet 
you did not return to me), 5:21a–27c (I hate, I scorn your festivals…), 6:8a–d (I detest the 





Israel has been damaged. This is confirmed in 8:11a–f where the Lord declares that as the 
people have persisted in disobeying him, he will send a famine for hearing the word of the 
Lord; thus ending any attempt to persuade them to listen to his words. Likewise, 9:7a–f 
confirms for the text-immanent reader that Israel is no longer considered as the first of 
nations and cannot expect to be treated more favourably than other nations. The abuses of 
power such as corruption, exploitation, injustice, oppression, intimidation and broken 
agreements are widespread. The prophetic lamentation (5:1a–3f; 16a–17c), the prophetic 
sorrow (5:18a–20d; 6:1a–2f) and the divine oath (4:2a–3d; 6:8a–e; 8:7a) allow the text-
immanent reader to become aware of the seriousness of Israel’s rejection of the Lord. 
Despite the fact that the Lord twice responded favourably to the intercessions of the prophet 
and withheld punishment, Israel persisted in its evil ways, something for the text-immanent 
reader to ponder. He realizes that Israel spurned the opportunity to receive pardon from the 
Lord by seeking good and rejecting evil. In spite of the stubbornness of the sons of Israel 
and their rejection of the Lord, the text-immanent reader retains a vision of hope that justice 
will prevail among them and they will once again turn to the Lord. 
(ii) The passion of the Lord for his people as perceived by the text-immanent reader. 
The concern shown by the Lord for his people points to the closeness of the relationship 
between them. At first, this relationship may appear as being an impersonal one in which the 
Lord admonishes Israel for not having responded positively to his exhortations, giving 
repeated warnings of impending punishments. Whereas these are made against all of the 
nations, it is to Israel alone that the Lord speaks directly. The text-immanent reader becomes 
aware that there is a more intimate relationship between the Lord and Israel and the true 
intentions of the Lord become clear when he reminds them that he defeated the Amorite 
(2:9a–e) and brought his people out of Egypt (2:10a–b; 3:1e). He gave them prophets and 
Nazirites from their own people (2:11a–b). But they ordered the prophets not to prophesy 
and encouraged the Nazirites to neglect their duties and, by doing so, to reject and dishonour 
the Lord. 
Yet, the Lord’s concern for the people remained strong and, blessing them again with 
prophets (3:7a–c, 8a–d; 9a–b; 7:15a–d), he invited the people to amend their wicked ways. 





prophet and revokes his decision to punish them (7:3b, 6b). The expressions used in the 
Lord’s communication with Israel you only have I known of all the families of the earth 
(3:2a), seek me and live (5:4b–c), my people Israel (7:8g; 8:2g), go, prophesy to my people 
Israel (7:15c–d), all the sinners of my people shall die by the sword (9:10a), I will turn the 
captivity of my people Israel (9:14a), bear witness to the Lord’s affection for it. 
Fire is the recurring theme in threats made by the Lord against all of the transgressors, with 
the exception of Israel (2:13a–16b). Fire suggests total destruction with nothing remaining. 
However, in Israel’s case this would not be the intended result of the Lord’s displeasure. 
Previously, it had been suggested that only scraps would remain (3:12a–d). But the text-
immanent reader notes that a remnant would remain from which the people would arise and 
the kingdom would be restored (5:3d, 3f, 15d; 9:8c). It was not the intention of the Lord to 
use punishments to completely destroy the people of God. Rather, it was to encourage them 
to amend their ways. There was an ardent desire on the part of the Lord that Israel would 
refrain from engaging in conduct that was contrary to his commands and that they would 
turn back to him, where mercy and compassion awaited them. 
(iii) The text-immanent reader observes the changing role of the Lord from being the 
administrator of punishment to the bestower of blessings. 
Clearly, along with the Lord’s admonitions and threats of disaster, there is something more 
significant being offered and a strong sense of the Lord’s concern for his people can be 
detected. There is a noticeable change in the image of the Lord. At the beginning the roar of 
the Lord indicates that divine judgement is the dominant theme (1:2a–e). However, by the 
end as blessings and favours are bestowed on the people, the Lord’s compassion and mercy 
are very much in evidence (9:11a–15c). The first promise made by the Lord is to rebuild the 
fallen booth of David. An earlier mention of it having fallen, never to rise again, i.e., the 
house of Israel (5:2a–e), dismayed the text-immanent reader. This feeling of dismay is 
replaced by one of elation at the prospect of it being restored to its former glory. 
This is seen as a presage of the promises which are to follow, with warnings of punishment 
being replaced by promises of renewal. For example, the cities which had been plundered 
and destroyed will be rebuilt and restored. The Lord who had warned of famine and other 





produce in abundance. The Lord will free them from captivity and return them to their 
homeland from which they will never again be exiled. Happiness and joy will replace 
suffering and sadness. These promises demonstrate how caring, kind and loving the Lord is. 
He is portrayed as their liberator, rescuer, deliverer and protector rather than as their accuser 
and punisher as at the beginning. 
However, there is no indication given as to how the Lord’s benevolence was received by the 
people of Israel, or whether they accepted these unconditional promises of a new beginning. 
Even so, by being included in these promises, as is suggested by the words, ֶהי  ָאַמר יְהָוה ֱא
said the LORD your God – in the final clause of the book of Amos – one gets a sense of the 
joy, concern and security contained in these promises. They also confirm for the text-
immanent reader that the aim of administering justice through punishments was not to cause 
suffering for its own sake, but to bring the people back to the Lord. 
8.4.3 The Lord–Foreign Nations Engagement 
The roar of the Lord, which is heard in the introduction to the book of Amos leaves the text-
immanent reader in no doubt about how infuriated the Lord is by the crimes of Israel’s 
neighbouring nations (Damascus, Gaza, Tyre, Edom, Ammon and Moab). He declares that 
he will send fire down on them and will not relent under any circumstances. From this the 
text-immanent reader learns that total destruction will occur and that there will be no 
survivors. There will be no compromise and nothing will go unpunished. The absence of any 
direct communication between the Lord and those against whom he is raging attests the fact 
that there is no close personal relationship between them. The text-immanent reader notes 
that there is no appeal for clemency, with the question of whether this also applies to the 
Lord’s engagement with Israel and Judah arising. The following conclusions are drawn: 
 The Lord passes judgement on Judah and Israel just as he did on the foreign nations, 
showing that they too will be held accountable for their conduct and will face divine 
judgement. However, when the Lord issues his threats against Israel, he addresses his people 
directly, giving the text-immanent reader an early indication that their relationship is of a 
different order, because it is one of mutual concern. It is on a higher level, one not seen 
between the Lord and the foreign nations. Despite this, Israel is initially unperturbed by the 





However, being aware of how sternly the Lord has warned the foreign nations and how 
resolute he is in his determination to deal severely with them, the text-immanent reader 
notes that this could be seen as cautioning the sons of Israel against any such complacency, 
with the text-immanent reader being similarly addressed. This means that the warnings of 
the predicted destruction apply to him as well. 
 At first it is difficult to accept that the people of Israel, despite their unique position 
held in the affections of the Lord, would be liable to punishments as were the other nations. 
However, with special privileges and protection come duties and obligations that require full 
compliance. Failure to comply with these will result in severe chastisements. 
From the stern warnings given to the nations and their potentially devastating outcomes, the 
text-immanent reader is left in no doubt that the Lord is all-powerful. No nation, no leader, 
no matter how strong, could survive the Lord’s fury. Those intent on destruction would in 
fact suffer annihilation. 
8.5 SENDER-READER COMMUNICATION STRUCTURE 
Resulting from the mutual communication between the Lord and the other characters, 
namely (i) the Lord and the prophet, (ii) the Lord and the people of God and (iii) the Lord 
and the foreign nations, communication between the text-immanent author and the text-
immanent reader becomes evident in the book. 
The very first verse of the text, which evidently belongs to the text-immanent author, gives a 
significant role to the text-immanent reader. This role is one with a reader-oriented function 
in regard to the development of the aspect of time. He learns of the words of the prophet 
Amos at a time two years before the earthquake, which occurred during the reign of King 
Uzziah of Judah and King Jeroboam of Israel. However, there is no further mention of King 
Uzziah anywhere else in the text. Information on King Jeroboam appears much later in 
7:10a–11b. He wonders if Amaziah is quoting Amos accurately and if so, whether or not 
Amos has referred to the King’s death or exile prior to this narrative. If he did not, why now 
is Amaziah being untruthful? Also, why does King David appear towards the end and not 
Uzziah or Jeroboam? In the context of all these unanswered questions the text-immanent 





Corresponding to 1:1, 1:2 is also at the disposal of the text-immanent author. Here too, the 
involvement of the text-immanent reader increases, as it is unclear to whom he (Amos) is 
speaking and why. This situation continues in the prophecy against the nations, where the 
text-immanent author renders the speech of the Lord. However, no one is addressed directly 
by the Lord until he does so in 2:11. Due to this inadequate information much work has been 
left for the text-immanent reader to do, but not at an addressee level, because of the narrative 
wayyiqtol-form (ַוּיֹאַמר) in 1:2a. It is noticeable, however, that in 2:10 the position of the text-
immanent reader changes to that of the addressee level. This is due to the presence of an 
anonymous second person plural (ֶאְתֶכם), through which the text-immanent reader also 
receives the Lord’s intervention. Consequently, he must not disobey the Lord. This is 
confirmed for him in 2:13 where, through the use of the syntactic now-moment construction 
 the text-immanent reader gains access to the text, where he is informed that the Lord ,(ִהּנֵה)
intends to destroy the people of Israel because of their disobedience. However, as he is not 
addressed directly, unlike the people of Israel he does not receive any explicit warning from 
the Lord. 
A series of rhetorical questions formulated in yiqtol-forms in the foreground realm give a 
prominent position to both the text-immanent author and the text-immanent reader in unit 
3:3a–8d. As already discussed in section 4.2.1457 the text-immanent author deals here with 
the issue of prophecy. Since the questions are not directed at anyone in particular, it is also 
open for the text-immanent reader to accept this call to prophesy. The reader-oriented 
function takes on a new dimension in 4:2 where the status of the text-immanent reader is 
lowered from the addressee level, and where he is indirectly compared to the cows of 
Bashan. The presence of the now-moment character of the text (ִּכי ִהּנֵה), allows the text-
immanent reader to imagine what is about to take place (4:2–3). He learns of the 
punishments awaiting those cows of Bashan, but, on account of the lack of information he is 
uncertain as to the identity of the third person singular ‘he’ who drags them towards the 
Harmon and as to when this will happen. The reader-oriented function continues in 4:4–5 by 
reason of the now-moment character, formulated by a series of imperative verbal forms (,ּבֹאּו 
 Besides, as a result of the absence of an introductory .(ַהְׁשִמיעּו, ְוִקְראּו, ְוָהִביאּו, ַהְרּבּו, ִפְׁשעּו
formula, it is possible that the text-immanent reader is the ‘you’-figure being referred to. 
                                                          





Although his position is diminished when it is firmly established at the end of the direct 
speech that the ‘you’-figure refers to the sons of Israel, the text-immanent reader is also the 
target of the sarcasm used in this unit where warnings about pointless religious offerings and 
unjust behaviour are delivered.458 
Similarly, due to the now-moment character invoked by the yiqtol construction in 4:12, the 
text-immanent reader gains entry to the text and, being linked to the sons of Israel, he too is 
subject to the warning in 4:12e, ֶהי  be prepared to meet your God). Being) ִהּכוֺן ִלְקַראת־ֶא
involved with the sons of Israel, he would inevitably have participated in their sordid 
practices. Indirectly then, he is being warned that the divine judgement would equally apply 
to him. Since the divine speech formula in 5:16a has not given any information on whom is 
being addressed, the text-immanent reader is more in focus in 5:17b. Therefore, given the 
miserable situation predicted in the lamentations and later in the prophetic woes (chapters 5 
and 6), the text-immanent reader should consider the instructions of the Lord and, after 
witnessing the wrath of the Lord, should realize that it is prudent to stay silent (5:13b–c). 
Knowing this and having seen the rejection of the Lord by Israel, it can be concluded that 
the divine judgement is a fair response from the Lord. The now-moment construction (ִהּנֵה + 
-in 4:2a and turns the text (ִּכי + ִהּנֵה) in 6:11a is parallel to the now-moment construction (ִּכי
immanent reader’s attention once more to the coming destruction. In 6:12c–d he learns of 
the reason for the impending divine punishment predicted in 6:11 and in 6:14a–c. From the 
words of the text-immanent author in 6:14d–f he receives further information on how the 
Lord is going to rise against the house of Israel. 
The reader-oriented function is noticed once more with the inclusion of the now-moment 
construction well then (ְוַעָּתה) in 7:16a where, though warnings are principally directed to 
Amaziah, the text-immanent reader learns that they are also meant for him. Thus, he is fully 
conscious of the dire consequences of rebelling against the Lord’s commands, a fate which 
is about to befall all those associated with Amaziah. Nevertheless, the text-immanent reader 
remains unsure as to whether or not the threat of annihilation and exile is still being 
considered. In 8:3c–e it is interesting to note the words of the text-immanent author, which 
                                                          





makes known to the text-immanent reader the gravity of the words of the Lord – the end has 
come upon my people Israel (8:2g). 
The rhetorical questions asked in 9:7, along with the ִהּנֵה construction in 9:8 indicate that the 
communication from the Lord is aimed at the text-immanent reader. The realization that 
Israel will not be treated any more favourably than the foreign nations disturbs him, causing 
all hope to fade. In 9:15d attention is drawn to the expression  ֶהי ָאַמר יְהָוה ֱא (said the LORD 
your God) which uses a reader-oriented perspective. This is remarkable as this speech 
formula is unlike all other concluding divine formulas previously used. The use of the suffix 
second person singular and the indication that the warnings of punishments are being 
replaced by the bestowing of blessings, serve to highlight the difference. Even though, the 
suffix second person singular is identified as the people of Israel, and the text-immanent 
reader, by being part of them, indirectly benefits from the final promises made by the Lord. 
Along with the people of Israel, he comes to realize that the purpose of the Lord’s 
exhortation was not only to warn the people but also to save them. In addition, the reader-
oriented function in the development of the aspect of time is significant, with each reference 
to time allowing the text-immanent reader to participate more and more in the text. These 
temporal references are: two years before the earthquake (1:1c), that day (2:16a; 8:13a), on 
the day of my inspection (3:14a), behold, days are coming upon you (4:2b), on that day 
(8:9a; 9:11a), and behold, the days are about to come (8:11a; 9:13a). 
The reader-oriented perspectives in the book of Amos can be summarized as follows: 
 The book of Amos lays great emphasis on the text-immanent reader, thereby 
enhancing the communication in the book as a whole. There are many author-reader-
oriented syntactic structures in the text which serve to locate the text-immanent author and 
the text-immanent reader. 
 The text-immanent reader is brought into the text either by the text-immanent author 
or by the prophet as part of the direct communication between the Lord and the people of 
Israel. Moreover, he is explicitly or implicitly addressed by either the prophet or the text-
immanent author in the text-communication phase. In this way, he is drawn into the text, 





 The people of Israel who are the direct addressees of the divine messages are often 
portrayed as flawed characters who receive many divine punishments. As the text-immanent 
reader is similarly addressed, he too will be held accountable. The destructions referred to 
are not confined to the people of Israel and it is essential that the text-immanent reader 
remains cautious. 
 By witnessing all that is happening and by being aware of the actions of the 
characters in the text, such as the prophet Amos, Amaziah and the sons of Israel, and of the 
consequences of their actions, the text-immanent reader is conscious that he must always be 
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What is this dissertation? 
The present dissertation entitled “Communication and the Role of the Lord in Amos: Their 
Development and Their Implications for the Text-Immanent Reader” is a communication-
oriented text-linguistic analysis of the book of Amos, with special focus being placed on the 
role of the Lord and its implications for the text-immanent reader. The analysis illustrates 
the part played by each of the characters in the communicative process in the book. 
Accordingly, the research question of this dissertation is formulated as: how profound and 
persuasive are the communication layers in the book of Amos in relation to the role of the 
Lord and what is the position of the text-immanent reader in this communication? The 
analysis examines the following: 
(i) The communication in the entire text: what communication layers are to be found in the 
text and how successfully do the text-syntax, text-semantic and text-pragmatic analyses 
explore the complexities and interconnectedness of the communication within the book of 
Amos? 
(ii) The communicative role of the Lord, who is the principal agent of and the central figure 
in the communication in Amos’ prophecy: what is communicated by the Lord, to the Lord 
and about the Lord and how does the relationship between the Lord and the other characters 
develop during the text-communication progresses? 
(iii) The position and the role of the text-immanent reader: where in the book can the text-
immanent reader be found and how is he challenged, directly or indirectly as the text-
communication progresses? 
What methodology is employed in addressing the research question? 
Since the main research question is predominantly text-oriented, this dissertation advocates 
the use of both a text-linguistic and a communicative approach. 
The text-linguistic approach is taken from a syntactic, semantic and pragmatic viewpoint. 
The networking between the text-units in the book of Amos is remarkable and this 




with a translation of the Hebrew to English, with the clause divisions and the connections 
being presented within a hook-system. 
The communication-oriented analysis views the entire text as communicative, with the 
speaker, the addressee and the characters being centrally involved. Also included in this, is 
the communication between the text-immanent author and the text-immanent reader. By 
means of these textual constructions, the comprehension of and engagement with the text is 
feasible. Using this framework of a text-linguistic analysis, the communication layers, 
interrelations, connections and movements in the book of Amos are explored with particular 
reference to the role of the Lord. The communication analysis is arranged in two parts. The 
first explains what communication takes place between the characters and, through this, the 
relationships between the Lord–prophet, the Lord–people of God and the Lord–foreign 
nations are analysed. The second phase, involves an examination of the reader-oriented 
structure of the book with the communication between the text-immanent author and the 
text-immanent reader being of special interest. 
How are the chapters outlined in this dissertation? 
Based on the aforementioned background to the study, the structure of the dissertation and a 
synopsis of each chapter is given in the following section. 
Chapter 1: introduction 
The first chapter offers information on: 
 the research purpose: to study the communication in the book of Amos 
 the research question: how profound and persuasive are the communication 
layers in the book of Amos in relation to the role of the Lord and what is the position of 
the text-immanent reader in this communication? 
 the research methodology: a text-linguistic + communication-oriented exegesis 
 the chapter outline: a short description of all the eight chapters in the dissertation 
 the concluding remarks: these include a number of observations on the broader 





Chapters 2–7: the analysis of Amos 1:1–9:15 
Chapters 2–7 follow the same text-linguistic pattern as outlined below: 
Each chapter begins with a syntax diagram with a working translation, followed by 
syntax, semantic, and pragmatic analyses and concluded with remarks pertaining to the 
role of the Lord. 
Chapter 2: Amos 1:1–2 
The words of Amos echoed in 1:2, ו  the LORD roars from) יְהָוה ִמִּצּיֹון יְִׁשָאג ּוִמירּוָׁשַלם יִֵּתן קֹו
Zion and and from Jerusalem he utters his voice) elucidates the text-communication in 
this chapter. Amos neither suitably introduces the Lord, nor does he clarify why the 
Lord roars or what he utters. However, the depiction of the mournful scenes illustrates 
the way in which the communication is being received in this chapter. 
Chapter 3: Amos 1:3–3:2 
In this chapter, a series of prophecies reveals how a succession of nations are affected. 
First, the formula ַעל (for) + ָׁשה ִּפְׁשֵעי  ,three transgressions) + the name of the nation) ְׁש
is employed, and then immediately followed by the formula  ַלע  (for) + ַאְרָּבָעה (four) + the 
decision of the Lord א ֲאִׁשיֶבּנּו  (I will not revoke it). However, the impression is created 
that Israel has nothing to worry about and will be exempt from the judgement. Thus, it 
is interesting to observe how, following the pronouncement of the judgement against 
Judah, Israel finds itself in the same predicament. This unexpected communication, 
indicating a reversal of fortune for Israel, though shocking, is a significant part of the 
overall analysis of the chapter. Added to that, from a communication perspective, it is 
worth noting how Judah and the text-immanent reader, against whom this 
communication is also directed, are also affected by the judgement. 
Chapter 4: Amos 3:3–15 
Amos 3:1–8 consists of several rhetorical questions, all centred around the theme of 
entrapment, culminating in the issue of prophesy, ַאְריֵה ָׁשָאג ִמי לֺא יִיָרא ֲאדֺנָי יְהִוה ִּדֶּבר ִמי לֺא
 a lion has roared, who will not fear? The Lord GOD has spoken, who will not) יִּנֵָבא





addressee is left with no other option but to accept the call to prophesy. This 
communication differs from that in the prophecies against the nations which appeared 
earlier in the text. Thus, the acceptance of the word of the Lord is once again 
emphasised through this progression of rhetorical questions in the communication 
process. It can also be concluded that enhancing the Lord’s word will have far-reaching 
consequences as forewarned in 3:11–12, 14–15. 
Chapter 5: Amos 4:1–12 
A mixture of threat and sarcasm constitutes the communicative-setting in this chapter. 
The image ָּפרוֺת ַהָּבָׁשן (cows of Bashan) is intended to hold up to ridicule the people 
being addressed. This metaphorical usage evokes the meaning behind the language of 
the text with successive scenes suggesting, for example, being lifted by ְּבִצּנוֺת (hooks) 
and by ְּבִסירוֺת ּדּוגָה (fish-hooks) and being transported. Contrasting scenes, such as where 
 and who now (ֶאְביוֺנִים) and the needy (ַּדִּלים) who once oppressed the poor ָּפרוֺת ַהָּבָׁשן
suffer the same fate themselves, serve to highlight the extent of the communication. The 
expression א־ַׁשְבֶּתם ָעַדי  yet you did not return to me) is employed five times in the) ְו
chapter (4:6c, 8d, 9c, 10d, 11e), which simultaneously alludes to the appeal to return to 
the Lord and the stubbornness of the sons of Israel. Consequently, a serious warning is 
issued ( ֶהי  and they must now prepare for an imminent encounter with ,(ִהּכוֺן ִלְקַראת־ֶא
the Lord. Implicitly, it is cautioning the text-immanent reader not to behave like the 
sons of Israel did. 
Chapter 6: Amos 5:1–6:14 
Chapter six abounds with negative scenes of ִקינָה (lamentation) and הֹוי (woe). The day 
of the Lord (יֹום יְהָוה) is portrayed as being most dangerous and shrouded in deep 
darkness (  The threats and punishments, more than ever before, include the .(חֶֹׁש
possibility of death. Unquestionably, the images in this section are depressing. In the 
midst of such a gloomy situation, exhortations to seek the Lord and thus to have life 
 are heard. Moreover, it is proclaimed that the Lord is longing more (ִּדְרׁשּו ֶאת־יְהָוה ִוְחיּו)
for justice (ִמְׁשָּפט) and righteousness (ְצָדָקה) than for sacrifices (5:21–27). Thus, the 
communication in this chapter combines serious implications with rhetorical 





text-immanent reader, who not only witnesses everything that happens in the text, but 
who learns to read the text himself and to develop his response. 
Chapter 7: Amos 7:1–9:15 
This chapter largely deals with a series of five visions that are marked with numerous 
significant communication moments, most notably the Lord–prophet conversations in 
the visions. On foreseeing what was about to happen to Israel, Amos twice successfully 
intercedes on its behalf ( נָא־ֲאדֹנָי יְהִוה ְסַלח , Lord GOD, forgive now, please in 7:2 and ֲאדֹנָי
נָא־יְהִוה ֲחַדל , Lord GOD, cease, please in 7:5). On both occasions the Lord relents ( א
 it will not happen in 7:3 and again in 7:6). However, there is an absence of any ,ִתְהיֶה
further intercessions in the subsequent visions. In the third vision, Amos, recognising 
the Lord’s determination to proceed with the punishments, remains silent. The Lord 
appears with a plumb-line ( אֹוִסיף עֹוד ־א having made a firm decision not to relent (ֲאנָ
 I will no longer pass over it). It is interesting to see how Amos is now fully) ֲעבֹור לֹו
engaged with the divine action as the Lord directs the dialogue. The narrative of the 
Amos–Amaziah confrontation (7:10–17), which includes reversals of fortune and notes 
of sarcasm, comes between the third and the fourth visions. The climax comes when 
Amaziah himself, who tried to prevent Amos from prophesying in Israel, now faces 
punishment, a dramatic fall for one who considered himself to be beyond reproach 
(7:17). For the text-immanent reader, these are serious moments of realisation and 
learning. The relentless stream of condemnations and punishments that ran from the 
very beginning of the book is suddenly replaced by blessings from the Lord and 
promises of brighter days ahead. Wonder is a sentiment felt at both the beginning and 
end of the book, but for very different reasons. At the beginning it is provoked by the 
Lord roaring in anger, whereas at the end it is brought about when the Lord, speaking in 
a much more gentle voice, promises an abundance of good things and a restoration of 
the fallen booth of David. The second person form in the expression ֶהי  said) ָאַמר יְהָוה ֱא
the LORD your God) allows for serious engagement by the text-immanent reader. 
Chapter 8: conclusion 
This final chapter, a communication-oriented analysis, is a continuation of the text-





engagements between the Lord and the prophet, the Lord and the people of God and the 
Lord and the foreign nations are explored to determine the development in the role of 
the Lord in the text-communication. Added to this, a reader-oriented analysis is 
undertaken in order to elucidate the implications of the communication between the 
Lord and the characters from the perspective of the text-immanent reader. In addition, 
the analysis of the communication between the text-immanent author and the text-
immanent reader leads to a better understanding of the internal communication, 
allowing for an active interaction with the text while at the same time maintaining it in 
its original form. 
The analysis shows that the inclusion of the rhetorical questions substantially enhances the 
text-communication in the book, as also do the great number of direct speeches, sarcasms, 
chiasms, lamentations, woes, vocatives and imperatives. The opportunity to engage with the 
text is made possible through the gaining of fresh insights into the internal communication, 
to which both the text-immanent author and the text-immanent reader greatly contribute. 
The level of the Lord–prophet, Lord–people of God and Lord–foreign nations engagements 
indicate that a significant development has occurred in the role of the Lord in the 
communication. For the text-immanent reader these interactions are both constructive and 
informative, while his location in the text, the extent to which he is involved and any 
changes undergone by him are elucidated during the communication between the various 
characters. Though the people of Israel are the direct recipients, the text-immanent reader, 
being in a similar addressee situation, is also closely involved in this communication. 
What is innovative about this dissertation? 
The book of Amos is one of the most fascinating and evocative texts in the Hebrew Bible. 
Though it is a short work consisting of nine chapters, there is no shortage of monographs 
and articles on this book and its theology, especially from a historical and literary point of 
view. Nevertheless, it is true to say that in the area of academic research a comprehensive 
analysis of the text-communication of the book, the role of the Lord and its implications for 
the text-immanent reader, has up until now not been afforded the recognition it deserves. 
Very little academic attention has been given either to the question of how the 





is directed. Added to this, the role of the text-immanent reader vis-à-vis communication has 
been largely devoid of scrutiny. Therefore, this systematic study of the text-communication 
with special reference to the character Lord is intended to address this omission. 
The general portrayal of the Lord the book of Amos presents, is that of a judging Lord with 
a plumb-line in his hand and with a roaring voice like that of a lion. The prophet Amos is 
considered to be an advocate for the voiceless and someone who tries to eradicate social 
injustices. However, a serious study of the book of Amos illustrates that there are other 
aspects to be analysed in order to obtain a deeper understanding of the text. In the book, 
there are numerous direct speeches highlighted with several divine speech formulas. Also 
found are provocative prophetic speeches which fail to garner responses from the recipients. 
The large discourse structures in the book are loaded with effective rhetoric that deepens the 
inner meanings, tensions and the complexities of the communication. The analysis discloses 
twists, turns, and reversals, which provide fascinating movements in the communication 
process. Diverse factors, such as the various dialogues within the visions, the rhetorical 
questions, the level of scorn, along with the prophetic lamentations and woes, as well as the 
swearing of oaths and the announcements of punishments, together display the wide range 
of the communication elements in this book. Throughout this body of work communication 
is very much to the fore. 
To conclude, the book of Amos covers every aspect of the development in the role of the 
Lord. This progression is from the Lord, who roars in anger, to the Lord who blesses. The 
text contains communications about the Lord, to the Lord and by the Lord. Regarding the 
communication to the recipients, namely, the sons of Israel, it is emphatic and compelling 
and delivered with rhetorical effect. The text-immanent reader is also addressed both 
directly and indirectly in the communication from the character Lord, from the prophet, and 
from the immanent-author. Through the powerful communication-setting, a strong incentive 
to return to the Lord is provided and an opportunity to become informed opens up for the 
text-immanent reader and for the sons of Israel, the direct recipients. Many such moments 
occur in the book, though not always overtly. The book, which addresses the text-immanent 
reader through an anonymous ‘you’ at the beginning (2:10), also ends with an anonymous 
reawakening address in ‘you’ form (9:15). Thereby, the text communication in the book not 





I am greatly inspired by the communicative elements discernible in the book of Amos. The 
exercise of searching for different hidden communication layers within the book of Amos is 
both stimulating and fascinating. It is quite interesting to note that, as with Judah and Israel, 
the text-immanent reader is also challenged to pay heed, and that the now-moment 
communication aspect within the book continues to flow and develop. On a personal level, 
the communication embedded in the book of Amos remains a great source of inspiration and, 
therefore, capturing new dynamic aspects of communication and viewing them from 
different perspectives gives great excitement. 
In keeping with “Understanding Society,” the motto of Tilburg University, which promotes 
active participation in and making a positive contribution to society, this study is an active 
engagement with the book of Amos through a number of communication strategies, thereby 
demonstrating means of finding, developing and transferring various reading possibilities 
that are beneficial for society in general. This dissertation thus seeks the development in the 
role of the Lord in the prophecy of Amos and sees the possible implications of such an 
engagement for society as a whole through the lens of the text-immanent reader who reads 
the text and, in doing so, begins to read himself and society. This strategy, which maintain 
an open-ended invitation for society to engage with the text, is perfectly sensible. In the 
book, the text-immanent reader is often found at the learning stage, while the 
communication between the characters in the text has progressed further. The reader-
oriented instances in the text provide for him moments, which are both illuminative and 
educational. As the impact of the evocative role of the Lord becomes well understood, he is, 
at all times, well prepared for any challenge by the text-dynamism which is ever influential 
in society. This opens up a genuine now-moment, in which the real reader, without 
identifying with any particular character in the book, and respecting the integrity of the 
communication, engages with the text. 
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